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MOTTO 
 
                 … 
“O you who believe! If a wicked person comes to you with any 
news, ascertain the truth …” {Q.C Al-Hujurat, 49:6} 
 
 َّنَأ  َةيآ ْوَلَو ِّنَِّع اوُغِّل َب :َلَاق َمَّلَسَو ِوْيَلَع ُللها ىَّلَص َّبَِّنلا 
 }يراخبلا وجرخأ{  
 
 :َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها ُلوُسَر َلَاق 
 ِراَّنلا َنِم ُهَدَعْقَم ْأَّو َبَتَيْل َف ،ا  دِّمَع َتُم َّيَلَع َبَذَك ْنَم 
{ ملسم وجرخأ } 
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TRANSLITERATION 
Transliteration Table: Consonants, Vowels and Diphthongs* 
Arabic Roman   Arabic Roman 
ب b  ط ṭ 
ت t   ظ ẓ 
ث th   ع ʿ 
ج j   غ Gh 
ح ḥ   ف F 
خ kh   ق Q 
د d   ك K 
ذ dh   ل l 
ر r   م m 
ز z   ن n 
س s   ه h 
ش sh   و w 
ص ṣ   ء ʾ 
ض ḍ   ي y 
َ ـ a   َ ـَا،َ َ ـى an 
َ ـ u   َ ـَو  un 
َ ـ i   ٍَـي  in 
َ ـَ،اََ ـ،َ َ ـ،ى ā  َ ـَ َو  aw 
َ ـَو  ū  َ ـَ َي  ay 
 
*Quoted from Pedoman Penulisan Skripsi Fakultas Ushuluddin IAIN Walisongo, 
p. 142-144, from http://rotas.iium.edu.my/?Table_of_Transliteration 
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ABSTRACT 
Main discussion on ḥadīth study is on its authenticity and validity. Ḥadīth 
criticism is a part from the efforts of maintaining the authenticity and validity of 
ḥadīth. Ḥadīth criticism is done both on the narrator and the content or text of the 
tradition. Among so many traditions found nowadays, many of it was narrated by 
Abū Hurayra. He was known as the prolific narrator, his large number of narration 
during his companionship with the Prophet that lasts only for three to four years, 
caused distrustfulness and criticism to appear from both classical and 
contemporary scholars both on his credibility and his narrations.  
Sharaf al-Dīn Al-Mūsawi is a Shi’a figure who criticized Abū Hurayra. 
He assessed Abū Hurayra as unjust narrator and valuated his traditions as false. 
Al-Mūsawi used many argumentations in criticizing the content of Abū Hurayra’s 
traditions from Qur’an verses, prophetic traditions, historical facts, and his 
rationality. He aimed to show that what was narrated by Abū Hurayra were 
invalid.  
This research aims to find the reasons of Al-Mūsawi in criticizing Abū 
Hurayra and his traditions, the measuring rods he used in his criticism, and the 
accuracy of his criticism. This research is done by historical approach for this is a 
research of a figure who lived in a certain time in the past, and content analysis 
method, since this research is based on text and it aims to give description about a 
figure’s thought; the meaning that consists in the critique given by Sharaf al-Dīn 
al-Mūsawi to the narrations of Abū Hurayra. The critique then will be analyzed by 
using the standard of ḥadīth textual criticism set by the ḥadīth scholar.  
The result of this research found that the reason of Al-Mūsawi in 
criticizing Abū Hurayra and his tradition mainly caused by his political purpose. 
The measuring rods used by al-Mūsawi in his criticism are Qur’ān, prophetic 
tradition, historical fact, and rationality. These measures are the same measure 
used by the ḥadīth scholars. Yet in applying these measures, al-Mūsawi did it in 
different way for his prior purpose; to show that Abū Hurayra fabricated the 
tradition. His criticism can’t be considered as accurate, since he forced the data to 
accord with his premise. 
1 
 
CHAPTER I 
INTRODUCTION 
A. Background 
Ḥadīth is identical to sunna, it is often translated as prophetic traditions, it 
is the transcription of teachings, saying and deeds of Prophet Muḥammad. Vast 
majority of Muslim consider ḥadīth as the second source of shari‟a only after 
Qur‟ān.  Ḥadīth functions as explanation of   the Holy Qur‟ān verses. Qur‟ān gives 
information about general principals and laws, while ḥadīth gives the details of 
the verses so it becomes clearer, moreover it is able to stand alone in deciding 
law.
1
  
Ḥadīth has been through very long journey till the Muslim community 
reached it nowadays.  The efforts of its spreading and maintenance has been done 
for generations and continuously by the Companions, Successors and the 
generations after,
2
 till the Muslim community find a big amount of it in many 
collection books, such as ṣahīh, musnad, sunan, etc.3 
Among the big amount of ḥadīth, some were narrated by Abū Hurayra. 
His narrations are up to 5374
4
 ahādīth during his companionship with the Prophet. 
The quantity of those narrations are much comparing to the narrations of other 
companions who accepted Islam before him and had early companionship with 
                                                             
1
 M.M. Abū Shuhbah, Fi Rihab al-Sunna al-Kutub al-Ṣihhāh al-Sittah, Trans. Maulana 
Hasanuddin, Pustaka Litera AntarNusa, Bogor, I
st
 Edition, 1991, p. 4-7. 
2
 The history of ḥadīth‟s collection and codification began by its delivery by Prophet to 
the companions, which then being memorized and wrote in the document. The companions and 
then deliver it to the successors, till at the end of I
st
 AH or in the early II
nd
 AH formal codification 
was done. (Saifuddin, Arus Tradisi Tadwin Hadis dan Historiografi Islam, Pustaka Pelajar, 
Yogyakarta, 1
st
 Edition, 2011, p. 91) 
3
 The codification system of ḥadīth still growing since the beginning of its formal 
codification was done. The previous codification was done at random without systematization and 
classification, just in the period of atba‟ al-taābi‟in systematic compilation and codification based 
on certain chapters or subjects was about to be done. The codification works in this period entitled 
such as muwaththa‟, jami‟, sunan, and musnad. In the period of atba‟ atba‟ al-tābi‟in process of 
sorting and separation was done between Prophet‟s ḥadīth and other thing. Written works of 
ḥadīth were entitled like musnad, ṣahih, sunan. This process was being continued to the 
generations after. (Ibid., p. 148-180) 
4
 Badri Khaeruman, Otentisitas Hadis: Studi Kritis Atas Kajian Hadis Kontemporer, 
PT. Remaja Rosdakarya, Bandung, I
st
 Edition, 2004, p. 112. 
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the Prophet, such as Abū Bakr, Umar, Uthman, „Ali.5 As Abū Hurayra‟s large 
number of narration -while his companionship with the Prophet lasts only for 
three to four years-
6
  distrustfulness and critique from both classical and 
contemporary scholars appear both on his credibility and his narrations. 
„Abd al-Husayn Sharaf al-Dīn Al-Mūsawi is a figure who criticized Abū 
Hurayra. He is one of the Shi‟ite scholars. The Shi‟a group has different opinion 
in appraising the Companion of the Prophet; some of them who did not contribute 
to their group were viewed negative. Abū Hurayra is one of the companions who 
got negative accusation from the Shi‟ite. As the Shi‟ite scholar, al-Mūsawi‟s 
criticism is based on his stand point as a Shi‟a, which differentiates him from 
other critics
7
 who criticized Abū Hurayra as well.  He wrote his critique in a book 
entitled “Abū Hurayra”. He criticized him both on his personality -that is his 
credibility- and also his narrations. Some important points of his critique about 
Abū Hurayra‟s credibility are his habit in narrating ḥadīth like he heard it directly 
from the Prophet although in fact he did not heard it, his confession about his 
presence in a certain event but actually he was not there at the time, and the 
refusal of his narration by other companions such as „Aisha, Umar, and „Ali. A 
unique thing is that the narrations of Abū Hurayra which are criticized by Al-
Mūsawi exist in the reference books used by the Shi‟a.8 
                                                             
5
 Abū Bakar narrated 142 ahādīth, Umar narrated 537 ahādīth, Uthman narrated 146 
ahādīth, „Ali narrated 586 ahādīth, total of those narrations are 1411 and it is equal to 21% of all 
narrations of Abū Hurayra.( Ibid., p. 113.) 
6
 Abū Hurayra arrived in Khaybar in the month of Safar 7 AH, and the Prophet died on 
Rabi‟ul Awwal 11 AH, so the length of his companionship was four years, but Abū Hurayra 
himself declared that he accompanied the Prophet for three years as narrated by al-Bukhārī. („Abd 
al-Mun‟im Ṣalih al-„Ali al-„Izzi, Difa‟u an Abi Hurayra, Dār al-Shurūq, Bairut, Ist Edition, 1973, 
p. 26) 
7
 There are many critics of Abū Hurayra both from Muslim and non-Muslim scholars, 
such as Mahmud Abū Rayya an oxidentalist whom sharply criticized him and also has been 
followed by O. Hashem, Abū Ja‟far al-Iskafi (Mu‟tazilite),  Fatima Mernissi –a feminist which 
emphasizes her critique on the narration related to the femininity-, Sprenger, Ignaz Goldziher and 
Alfred Guillaume (Islamicist).  (Badri Khaeruman, Otentisitas Hadis, p. 111-115; Muḥammad 
„Ajjāj al-Khathīb, Abū Hurayrah Rāwiyat al-Islam, Maktabah Wahbah, IIIrd Edition, 1982, p. 159-
160.) 
8
 A research has been done by Abdul Aziz „Ali al-Naṣir to the source of Al-Mūsawi‟s 
criticism. He found that the criticized narrations of Abū Hurayra can be found in the Shi‟a 
reference book. (Abdul „Aziz „Ali al-Naṣir, al-Burhān fi Tabriati Abi Hurayra min al-Buhtān, Dār 
al-Naṣr, Egypt, 1988.) 
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In his book “Abū Hurayra” he wrote his critique to Abū Hurayra‟s 
personality and criticized forty narrations of him.
9
 He gives his judgment as ūa 
Shi‟a figure. The Shi‟a does not accept narration except those which are narrated 
by ahlul bait, family of the Prophet, Ali‟s inherit and their leaders (imām).10 Al-
Mūsawi assesses Abū Hurayra as untruthful companion, his judge on Abū 
Hurayra‟s credibility impacted to his assessment to his narrations. He sees that the 
narrations are fabricated or fake. The narrations that are being questioned by al-
Mūsawi are those which are not viewed as problematic by the Sunni scholars. In 
criticizing Abū Hurayra‟s narrations, al-Mūsawi gives different commentary of 
every narration, sometimes he writes a long commentary by revealing Koranic 
verses or another narration and gives the short one to other narration.  
Ḥadīth criticism is an inseparable part from the effort of maintaining the 
validity and authenticity of ḥadīth. Ḥadīth criticism aims to examine and analyze 
critically whether the historical fact of ḥadīth‟s revelation can be proven or not, 
including to the aspect of narrator in the chain transmission, and also the 
composition of the speech which is exposed in text (matn).
11
 Ḥadīth criticism both 
on the chain transmission and the text is very important to do since the 
authenticity of ḥadīth is not guaranteed like the Koran, and not all of ḥadīth are 
written in the era of the Prophet, moreover the fabrication of ḥadīth happened in 
the past. 
Ḥadīth textual criticism is very important to do, as it is explained by 
Ṣalāḥuddīn al-Adlabī that this is based on two reasons, those are fabrication of 
ḥadīth and error happened during the time of narration.12 Hence, a narration with 
valid chain transmission must be examine carefully in its text composition in 
order to break the possibility of motive („illat) that may take the quality of a 
                                                             
9
 „Abd al-Husayn Sharaf al-Dīn al-Mūsawi, Abū Hurayra, no publisher, Najāf, IInd 
Edition, 1956. 
10
 G.H.A Juynboll, Kontroversi Hadis di Mesir (1890-1960), Trans. Ilyas Hasan, Mizan, 
Bandung, I
st
 Edition, 1999, p. 91.  
11
 Hasjim Abbas, Kritik Matan Hadis: Versi Muhaddisin dan Fuqaha, Teras, 
Yogyakarta, I
st
 Edition, 2004, p. 11. 
12
 Shalāhuddīn al-Adlabī, Metodologi Kritik Matan Hadis, Translated by M. Qodirun 
and Ahmad Musyafiq, Gaya Media Pratama, Jakarta, I
st
 Edition, 2004, p. 25. 
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narration to become weak (ḍa‟if) or even fabricated (mawḍu‟),13 so that acceptable 
narration can be distinguished from rejected narration.
14
 
Textual criticism is a difficult process. Comparing to the chain reporter 
criticism, textual criticism has more level of difficulties. Ṣalāḥuddīn al-Adlabī 
wrote that the difficulties caused by some factors,
15
 those are: 
1. A minimum discussion of textual criticism and its method 
2. The discussions of textual criticism are not recorded in certain 
chapters  
3. Worrying to make wrong description of a tradition  
According to Muḥammad Syuhudi Ismail, there are some factors causing 
the difficult on textual (matn) research, those are: there are narrations according to 
intent rather than literal, many references used as approach, the background of a 
tradition sometimes is hard to, guideline of some traditions relate to supra rational, 
there are only few books that specially discussing about textual research.
16
 
In the textual research there are some measuring rods needed in deciding 
whether a tradition is valid or invalid. Ṣalāḥuddīn al-Adlabī mentions four 
measuring rods of textual research, those are: 
1. In line with guidance of Koran 
2. In line with valid tradition  
3. In line with common sense, senses and history. 
4. The structure of the statement shows prophetical 
characteristics.
17
 
                                                             
13
 A valid tradition requires conditions, those: every reporter in the chain transmission is 
connected one to each other, all reporter are „ādil and ḍābiṭ, and the narration is free from syadh 
and „illat. (Mahmud al-Thahhan, Taysir Musthalah al-Hadits, Dar al-Hikmah, Jakarta, VIIth 
Edition, 1985, p. 34-35) 
14
 Ṣalāḥuddīn al-Adlabī, Metodologi Kritik Matan  Hadis, p. 25. 
15
 Ibid., p. 11-14. 
16
 Muḥammad Syuhudi Ismail, Metodologi Penelitian Hadis Nabi, Bulan Bintang, 
Jakarta, 1992, p. 130. 
17
 Ṣalāḥuddīn Al-Adlabī, Metodologi Kritik Matan Hadis , p. 209.  
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Textual criticism developed since the classical era up till now. It has 
begun in the era of the Prophet PBUH and it keeps developing in the era of 
Companion up to the generations after it. The motive of ḥadīth reporting criticism 
in the Prophet‟s era was confirmation, clarification, and effort of getting testimony 
to examine truthfulness validity of a report in the final goal.
18
 In the Companion‟s 
era, the main motive of ḥadīth criticism was in order to protect Prophet‟s lessons 
from any falsehood. Ḥadīth criticism tradition in the Companion circle was 
applying muqaranah and mu‟aradah rule.19 In the muḥaddithīn period, the 
development of ḥadīth criticism moved along with scholarly specialization and 
religious thinker interest willingness of the critics.
20
 
Even if ḥadīth textual criticism is hard to do, it does not withdraw 
researchers‟ intention in their effort to find the truth of a tradition, because 
research of ḥadīth will never end. Syuhudi Ismail explains the importance of 
textual research reasons, that are: 
 The result of the previous research is an individual interpretation 
and judgment (ijtihad) that might be true or false. There might be 
mistake in a tradition that has been asserted by ḥadīth scholar as 
valid after repeat research is done. 
 Some scholars regard a tradition as valid, and others assert it as 
invalid. 
 Human knowledge develops from time to time. This development 
must be used to review the result of previous research. 
 Ḥadīth scholars might be mistaken. It is not impossible to find any 
mistake in their research result. 
 Research on the reporter (rawi) is not easy since many factors may 
influence his personality. Scholars often have different opinions in 
                                                             
18
 Hasjim Abbas, Kritik Matan Hadis, p. 23. 
19
 Ibid., p. 27-33. 
20
 Ibid., p. 36. 
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asserting the reporter (rawi). Research is also needed to the scholar 
who gives assessment to the reporter.
21
 
Repeat research toward tradition, either in sanad or matn is necessary and 
important to do because there might be mistake and fault in the previous 
research.
22
  
Al-Mūsawi assesses Abū Hurayra as untruthful narrator, and his 
narrations regarded as fabrication. If al-Mūsawi‟s thought is true, then all 
narration of Abū Hurayra as much 5374 narrations will be fall. This is because the 
assessment from a critic toward a narrator will effect on the quality of the 
narration. Narrations which are narrated by a narrator who is assessed as thiqah –
„ādil and ḍābiṭ- can be declared as valid or ṣahih, the other way if a narrator is 
assessed as untruth, his narrations will be rejected. This case is because in the 
ḥadīth science theory a narration of an untruth narrator is inacceptable. Refusal of 
Abū Hurayra‟s narrations resulted in refusal of Islamic doctrine sources based on 
his narrations. 
Abū Hurayra -who got negative assessment from al-Mūsawi- among 
majority of Muslim is known as a companion with good personality, a loyal 
companion of the Prophet and narrated many ḥadīth. Among the companion of 
the Prophet he is known as courageous person, a companion who asked the 
Prophet many questions. Ḥadīth scholars assess him as companion who 
memorized ḥadīth the most. Badri Khaeruman cited scholars‟ opinion about Abū 
Hurayra, Ibn Kathir said: Abū Hurayra is credible, he has photographic memory, 
modest, religious, zuhud, and doing many good deeds; according to Imam al-
Dhahabī, Abū Hurayra is the person who has photographic memory and knows 
details of the letters so he is able to know whenever the narration is false; Imam 
al-Shāfi‟ī said that Abū Hurayra is the best person who memorize ḥadīth in his 
era; according to Abū Ṣalih al-Sam‟ani, Abū Hurayra is  the expert of ḥadīth 
among the companions about Prophet‟s ḥadīth, and Ibn Hajar al-„Asqalani said 
                                                             
21 M. Syuhudi Ismail, Metodologi Penelitian Hadis, p. 29-30. 
22
 Ibid., p. 124.  
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that Abū Hurayra is the most powerful in memorizing ḥadīth from every narrator 
in his era, and no one from the companions is like him.
23
 
Al-Mūsawi‟s assessment about Abū Hurayra‟s personality is different 
from assessment of other companions and scholars. Considering the important 
position of Abū Hurayra in ḥadīth narration, so it is necessary to review and to 
pay close attention to Al-Mūsawi‟s criticism is it true or false? 
Al-Mūsawi‟s criticism toward Abū Hurayra is not missed from the review 
of sunna defender. Negative accusations addressed by al-Mūsawi toward Abū 
Hurayra have been answered by many scholars; among them are „Ajjāj al-Khaṭīb 
in his two works, al-Sunna Qabla a-Tadwīn and Abū Hurayra Rāwiyat al-Islām. 
Defense of Abū Hurayra is also done by Abdul „Aziz Ali Al-Naṣir, which is 
written in his book al-Burhān fi Tabriati Abī Hurayra min al-Buhtān. Both 
researches show data that clarify Abū Hurayra‟s quality as „ādil and ḍābiṭ 
companion and narrator.  
 Although many scholars defend Abū Hurayra and show his credibility as 
a narrator, yet his narrations are not turn to be ṣaḥīḥ or valid and can be used as 
hujjah. Because once Abū Hurayra narrated a tradition inadvertently,24 or there 
was a person in a certain capacity fabricated ḥadīth in the name of Abū Hurayra.25 
In other word, research on the transmission of ḥadīth is not enough, the text of 
ḥadīth must be researched too, and that include the narrations of Abū Hurayra. 
The effort actually has been done by al-Mūsawi. In his book entitled Abū 
Hurayra, he criticized Abū Hurayra not only in his personality and his credibility 
                                                             
23
 Badri Khaeruman, Otentisitas Hadis, p. 165-166. 
24
 Ali RA narrated that the Prophet said after doing witir: “Oh Ahlu Qur‟ān, do witir 
because Allāh is the one and He likes the odd”. The possibility is that Abū Hurayra heard this 
narration from the Prophet PBUH and then he delivered it by its meaning using his own text, so 
that he was wrong. Ahmad narrated this ḥadīth from him by the sentence “Who does not do witir, 
he is out of our group (the believers)”. (Ṣalāḥuddīn al-Adlabī, Metodologi Kritik Matan Hadis, p. 
91-92)  
25
 Ḥadīth falsifier leaned his fake ḥadīth to ahli hadits in order to deceive Muslims. Al-
Adlabī shows an example of fake ḥadīth narrated by al-Bayhaqiy in the book al-Asma‟ wa al-
Shifat, passing through Muḥammad ibn Shajja‟ al-Thalji from Abū Hurayra from the Prophet 
Saw., he said: “Allāh created horse, and rode it until sweating. Then He created Himself from that 
horse”. (Ibid., p. 33) 
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as a narrator, but also his textual narrations (matn). The criticism of Al-Mūsawi to 
Abū Hurayra‟s narrations is written in forty different themes. Al-Mūsawi mostly 
quoted Koranic verse and some traditions supporting his argument. He mentioned 
some related narrations in each theme and then analyzed it, either briefly or 
exhaustively.  
Al-Mūsawi did not explain clearly about his measuring rod and his 
method he used in criticizing text of ḥadīth, however from his criticism can be 
seen that he does not use a same measuring rod in every criticized ḥadīth, 
moreover his criticism way seems unlike the textual criticism method formulated 
by the ḥadīth scholars (ulama‟ al-ḥadīth). Al-Mūsawi seems to force his argument 
in his criticism in order to show that the narration of Abū Hurayra is false. 
In the effort of guarding the sunna –which are recorded in the ḥadīth- as 
one of the Islamic shari‟a sources, the validity of al-Mūsawi‟s criticism is needed 
to be revised for avoiding a loss of Prophet‟s guidelines for Muslim. Therefrom 
researcher needs to uncover al-Mūsawi‟s criticism of Abū Hurayra‟s textual 
tradition, the measuring rod he used, his consistency and validity of his criticism 
in the light of Ḥadīth Scholar‟s standard ḥadīth criticism. This research will be 
entitled “CRITICAL STUDY ON „ABD AL-HUSAYN SHARAF AL-DĪN AL-
MŪSAWI‟S CRITICISM OF ABŪ HURAYRA‟S TEXTUAL TRADITION” 
 
B. Research Problem 
According to the aforementioned background of research, the main 
problems of this research can be listed as follow: 
1. What are the reasons of Al-Mūsawi in criticizing the traditions 
narrated by Abū Hurayra? 
2. What are the measuring rods used by Al-Mūsawi in his criticism? 
3. How is the accuracy of Al-Mūsawi‟s criticism?  
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C. Aim And Significance Of Research 
Based on the aforementioned problems, the aim of this research is to 
know how is Sharaf al-Dīn al-Mūsawi‟s criticism of Abū Hurayra‟s narrations, 
what are the measuring rods used by Sharaf al-Dīn al-Mūsawi in criticizing the 
narration and how is the accuracy of his criticism in the light of ḥadīth scholar‟s 
textual criticism standard. 
The significance of this research is expected to be useful for the 
academician and researcher in the field of ḥadīth to extend the knowledge in 
ḥadīth criticism, especially ḥadīth textual criticism.  
 
D. Prior Research 
Related researches to the critique of Sharaf al-Dīn al-Mūsawi to Abū 
Hurayra –especially written in his book Abū Hurayra- have been done by some 
researchers, among those are:  
a. Usman Ghani wrote a thesis entitled Abū Hurayra a Narrator of Ḥadīth 
Revisited: An Examination into the Dichotomous Representations of an 
Important Figure in Ḥadīth with Special Reference to Classical 
Islamic Modes of Criticism.
26
 In this thesis Ghani discusses about Abū 
Hurayra and his alleged status as a prolific narrator of ḥadīth. He 
critically examines and analyses the life and the narrations of Abū 
Hurayra in view of the academic debates from both classical and 
modern scholars on the wider issues of the authenticity of the sources. 
And the research‟s goal is to highlight how Abū Hurayra is depicted 
and perceived by both classical ḥadīth scholarship and modern ḥadīth 
scholarship. 
b. Abdul Aziz Ibn „Ali al-Naṣir and his work entitled al-Burhān fi 
Tabriati Abī Hurayra min al-Buhtān.27 The whole content of this book 
contains of answers and clarifications to the accusations addressed by 
                                                             
26
 Usman Ghani, Abū Hurayra a Narrator of Ḥadīth Revisited An Examination into the 
Dichotomous Representations of an Important Figure in Ḥadīth with Special Reference to 
Classical Islamic Modes of Criticism, Thesis, University of Exeter, 2011. 
27
 Abdul Aziz Ibn „Ali Al-Nashir, loc.cit. 
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al-Mūsawi and Abū Rayyah to Abū Hurayra. In the first chapter of the 
book Al-Naṣir explains the life of Abū Hurayra, and then he analyzes 
the narrations which are criticized by al-Mūsawi.  Here he emphasizes 
the review about the sources that al-Mūsawi refers to. He reveals the 
fact that the narration criticized by al-Mūsawi also written in the Shi‟a 
sources. Al-Nashir indirectly shows the reader that what has been done 
by al-Mūsawi by criticizing the narrations of Abū Hurayra is like 
criticizing his own group (Shi‟a). 
c. Sodiq wrote a mini-thesis entitled Abū Hurairah Dalam Pandangan 
Sharafuddin al-Mūsawi (Studi Atas Kritik Sharafuddin al-Mūsawi 
Tentang Keadilan Abū Hurairah).28 In the research, Sodiq focused on 
the study of al-Mūsawi‟s assessment to the truthfulness of Abū 
Hurayra. In his work al-Mūsawi finally concluded Abū Hurayra as 
infidel, after doing the research by historical approach, Sodiq 
concluded that al-Mūsawi‟s view on Abū Hurayra was being 
motivated by two main factors; those are his desire and his wrong 
interpretation which is not in line with the fact.  
Al-Mūsawi criticized Abū Hurayra both on his personality and his 
narrations. The aforementioned researchers have done their study on al-Mūsawi‟s 
criticism to Abū Hurayra‟s personality. Those researchers in their works have not 
do a specific study on al-Mūsawi‟s criticism in textual tradition of Abū Hurayra.  
Research on al-Mūsawi‟s criticism of Abū Hurayra‟s textual narration is 
an important and interesting to be studied, since there is an unsolved problem 
inside it. Al-Mūsawi questioned the narrations that were not being questioned by 
the Sunni ḥadīth scholars. So that it is needed to look and to research how is that 
criticism, what are the measuring rods used in doing the criticism, how is the 
originality and how is the accuracy of the criticism in the light of  the Ḥadīth 
Scholars‟ standard of  ḥadīth criticism. This research will have different study 
                                                             
28
 Sodiq, Abū Hurairah Dalam Pandangan Sharafuddin Al-Mūsawi (Studi Atas Kritik 
Sharafuddin al-Mūsawi Tentang Keadilan Abū Hurairah), Skripsi, Fakultas Ushuluddin IAIN 
Walisongo, Semarang, 2004. 
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object and focus from the previous researches. This research will focus on the 
study of al-Mūsawi‟s criticism on Abū Hurayra‟s textual narration. 
E.  Research Method 
Research method is approach, way, and technique that will be used in the 
process of research implementation which is depend on the used discipline and 
formulated main problem.
29
 
1. Type and Approach 
The type of this research is qualitative. Qualitative research intends to 
find new theory;
30
 it is applied on humanistic or interpretative knowledge which 
technically emphasize on the text study, participant observation or grounded 
research.
31
 This research intends to examine al-Mūsawi‟s criticism on Abū 
Hurayra‟s textual tradition and to find the measuring rods used in his criticism and 
finally to assess his criticism by using the ḥadīth criticism standard formulated by 
the ḥadīth scholars (ulamā‟ al- ḥadīth). The researcher will compile data relate to 
the focus of the research and then classify it and finally take conclusion. 
This research is a study of a figure that lives in a certain time in the past; 
he is „Abd al-Husayn Sharaf al-Dīn al-Mūsawi and his criticism to the narrations 
of Abū Hurayra. So that, researcher will view that this research using historical 
approach.
32
 
2. Data 
Design of this research is library research, since the data which are being 
studied are based on literature or document. Data are collected by using 
documentation technique.
33
 There are two kinds of data sources; those are primary 
                                                             
29
 Tim Revisi Buku Pedoman Skripsi, Pedoman Penulisan Skripsi, Fakultas Ushuluddin 
IAIN Walisongo Semarang, 2007, p. 23. 
30
 Sugiyono, Metode Penelitian Kuantitatif, Kualitatif dan R&D, Alfabeta, Bandung, I
st 
Edition, 2006, p. 16-17. 
31
 Tim Revisi Buku Pedoman Skripsi, Pedoman Penulisan Skripsi, p. 23. 
32
 Muḥammad Nazir, Metode Penelitian, Ghalia Indonesia, Jakarta, 1988, p. 56-57. 
33
Documentation is one of the collecting data technique in qualitative research. Data can 
be written text, picture, or monumental work of a figure. (Sugiyono, Memahami Penelitian 
Kualitatif, CV. Alfabeta, Bandung, 2005, p. 63&82.) 
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and secondary source. Primary source is direct related data source of the research 
object
34
 that is a book entitled Abū Hurayra wrote by „Abd al-Husayn Sharaf al-
Dīn al-Mūsawi. 
All supporting and relating data to this research are included to the 
secondary source, such as book about ḥadīth research method and ḥadīth textual 
criticism method. 
3. Analysis 
Content analysis method
35
 will be used in analyzing data in this research, 
since this research is based on text and it aims to give description about a figure‟s 
thought. This method will be used to analyze the meaning that consists in the 
critique given by Sharaf al-Dīn al-Mūsawi to the narrations of Abū Hurayra. The 
critique then will be analyzed by using the standard of ḥadīth textual criticism set 
by the ḥadīth scholar. The analysis will take a role after data are being described, 
so that the characteristic of this study is descriptive-analytic.  
Al-Mūsawi wrote his critique in forty numbers with some different 
themes, and those can be classified into seven categories which each of it consists 
different number of tradition,
36
 those are: 
1. Tradition relate to mind, its power and horizon. It consists of eight titles;  
a. Moses slaps the angel of death 
b. A rock runs away with Moses‟ cloths 
c. Gold locusts falling down over Ayyoub 
d. A cow and a wolf speak in eloquent Arabic 
e. Doing a thing in unbelievable period 
f. A nation was metamorphosed into mice  
g. Two newborn babies talking about the unseen  
h. The Satan steals for his hungry children 
                                                             
34
 Ibid. p. 65. 
35
 Krippendrorff defines content analysis as a research technique for making valid and 
replicable conclusion from text (or other meaning matter) to the context of its using. ( Emzir, 
Metodologi Penelitian Kualitatif: Analisis Data, Rajawali Pers, Jakarta, III
rd
 Edition, 2012, p. 283) 
36
 This classification is made by al-Mūsawi himself. He mentions it in the beginning of 
his book, Abū Hurayra. 
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2. Tradition Relate to Belief, Its Meaning and Aspect. It consists of four 
titles; 
a. Allāh Created Adam like His Own Image  
b. Seeing Allāh in the Day of Resurrection in Different Images  
c. Hell Won‟t be Full Until Allāh Puts His Leg in it 
d. Allāh descends to the Lower Heaven Every Night. 
3. Tradition Relate to Natures of the Prophets. It consists of ten titles; 
a. Solomon Breaks His Father David‟s Verdict 
b. Solomon Goes to Bed With a Hundred Women in One Night 
c. People Resort to the Prophets Hoping Their Intercession 
d. Doubt of Prophets, Criticizing Lot, Preferring Yousuf to Muḥammad 
in Patience 
e. Criticizing Moses for Burning the Villages of Ants 
f. The Prophet Forgets Two Sections of the Prayer 
g. Prophet Muḥammad Hurt, Whipped, Abūsed and Cursed Innocent 
People  
h. Satan Comes to Disturb the Prophet‟s Prayer 
i. The Prophet Misses the Fajr (dawn) Prayer 
j. The Abyssinians Play in the Mosque. 
4.  Contradictory Traditions. It consists of four titles; 
a. They Denied His Tradition so He Changes His Mind  
b. Two Contradictory Traditions (contagious disease)  
c. The Servant of Abū Hurayra 
d. His Mother Becomes a Muslim by the Prophet‟s Pray. 
5.  Unscientific Tradition. It consists of a title; Abrogation before the Time of 
Performance. 
6.  Tradition Relate to Political Interest (adulation of the Umayyad). It 
consists of five titles; 
a. Making Abū Bakr Emir of Hajj 
b. The Angels Talk With Omar 
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c. The Heritage of the Prophet is for Charity 
d. Abū Ṭalib Refuses to Say Shahada 
7.  Imaginative Tradition. It consists of eight titles; 
a. An Imaginative Story about Charity 
b. Another Fable about Good Results of Fidelity 
c. A Third Fable about Good Results of Gratefulness  
d. A Fourth Imaginative Story about Injustice 
e. A Fifth Imaginative One about Mercy 
f. Another Like the Previous 
g. Allāh Forgives an Excessive Unbeliever 
h. Allāh Forgives a Sinful Man Forever 
 
F. Structure Of Writing 
This research consists of five chapters as follow: 
The first chapter contains an introduction that consists of the background 
of main issues, the main problem research, the purpose of and benefit of the 
research, the review of the prior researches, research method and writing 
systematic. 
The second chapter contains a comprehensive data related to discourse on 
Abū Hurayra‟s textual tradition, and it contains of the explanation about the 
definition of textual tradition, the measuring rods of textual tradition‟s validity 
and the views from both classical and modern scholars to Abū Hurayra‟s textual 
tradition. 
The third chapter is a presentation of the literature research data; it is 
concerning the criticism of Sharaf al-Dīn al-Mūsawi to Abū Hurayra‟s textual 
tradition. The first study is about biography of Sharaf al-Dīn al-Mūsawi, which 
includes study of his life, education, works and political preference. The second 
study is about his criticism to Abū Hurayra‟s textual tradition, there will be 
thirteen representative samples taken from forty traditions including seven 
15 
 
 
 
categories; tradition relate to mind, belief, natures, contradictory traditions, 
unscientific tradition, political tradition (adulation of Umayyad), and imaginative 
tradition. 
The forth chapter is the analysis to al-Mūsawi‟s criticism. In this chapter, 
researcher will view al-Mūsawi‟s critique by using the standard of ḥadīth criticism 
set by ḥadīth scholar. 
The fifth chapter provides conclusion, suggestions and closing. This is the 
last chapter that contains of final result of the whole study explained in the 
research. 
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CHAPTER II 
DISCOURSE ON ABŪ HURAYRA’S TEXTUAL TRADITION 
Qur‟ān is the first and main source in forming the Islamic laws. Ḥadīth 
which is identical with sunna occupies the second source of Islamic law only after 
Qur‟ān. Al-Qur‟ān contains of principals and universal laws, while ḥadīth 
explains its verses so that it can be easily understood and applicable, moreover it 
is able to stand alone in forming the law.
1
 Although ḥadīth has an important 
position, still its application as hujjah needs a process of sorting, since the 
authenticity and validity of it is not guaranteed like the holy Qur‟ān. Allah 
guarantees the authenticity of Al-Qur‟ān saying: 
 َن ُنَْنَ اَّنِإ َنوُظِفَاَلَ ُوَل اَّنِإَو َرْكّْذلا اَنْلَّز  
It means: “We have, without doubt, sent down the Message; and 
we will assuredly guard it (from corruption).”2 
The codification of the holy Koran verses has been done since the era of 
Muhammad. He has a personal secretary who writes it down whenever it revealed 
from God. On the other side, ḥadīth just had legally codified at the end of Ist AH 
or in the early II
nd
 AH, when the Prophet and his companions as the prior source 
are no longer exist.
3
  Although it was began to be wrote in the era of the Prophet, 
but only few of the companions who did it for the prohibition to write the ḥadīth. 
During the long time of break from the death of the Prophet and the codification 
of ḥadīth, ḥadīth faces problems. Political rupture in the time of companion 
breaks Muslim into some sects. In order to strengthen the group, each sect makes 
fake ḥadīth to support their interest. 
The companions of the Prophet have important role in Islam. They lived 
together with the Prophet and did support him, became the witness of revelation, 
                                                             
1 M.M. Abū Syuhbah, Fi Rihab al-Sunna al-Kutub al-Shihhah al-Sittah, Translated by 
Maulana Hasanuddin, Pustaka Litera AntarNusa, Bogor, 1
st
 Edition, 1991, p. 4-7. 
2
 QC. Al-Hijr, [15]:9.  
3
 Zuhad, Kritik Orientalis Terhadap Hadis Dalam Pandangan Sarjana Muslim, Penelitian 
Individual, Fakultas Ushuluddin, IAIN Walisongo, Semarang, p. 3. 
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and the forming of Islamic laws. For this reason the companions knock better than 
other generations about the Islamic laws and its implementation after the Prophet.   
In the process of narration, the companions of the Prophet have an 
important role as they are the prime witness of ḥadīth. They receive ḥadīth from 
the Prophet and extend it to other generation. However, the condition of every 
companion was not always the same in receiving ḥadīth, some of them directly 
receive it and some other have it indirectly, some of them may have photographic 
memory and some may not.
4
 Such conditions may be created as a motive to put 
their occupation of narrating ḥadīth in doubt.5 The doubt increases by the 
different assessment of companions by the Muslim community who is affiliated 
in some different politic groups.
6
  The criticism of the companion seems to be 
appeared in line with the political rupture among the companion. The political 
rupture which firstly appeared on the score of the election of leader as successor 
of the Prophet, then developed into dispute in the understanding of Islamic 
teaching, even each sect made fake narration for the sake of their group.
7
 The 
criticism of narrator is started to be done after the death of Umar.
8
 
One of the conditions of valid tradition requires a „ādil narrator. All of the 
narrators in the chain transmission must be ensured that they were „ādil. „Ādil 
itself literally has some meanings; justice (al-„adālat), straightness (al-i‟tidal), 
uprightness (al-istiqāmat), inclining to the truth (al-mayl ilā al-haqq).9 Ḥadīth 
scholars define „ādil in some different way. Some of them define it as the perfect 
straightness in various type of act and religious activity, free from godless and any 
other thing which break self-esteem.
10
 Majority of scholars define „adālah as a 
                                                             
4
 Badri Kaheruman, Otentisitas Hadis, PT. Remaja Rosdakarya, Bandung, 1st Edition, 
2004, p. 99. 
5
 Ibid. 
6
 Ibid. 
7
 M. Syuhudi Ismail, Pengantar Ilmu Hadis, Bandung, Angkasa, 10
th
 Edition, no year, p. 
93. 
8
 Badri Khaeruman, “On the Truthfulness of Abū Hurayra in “Jurnal Usuluddin XXVI 
(2007) 
9 M. Syuhudi Ismail, Kaedah Keshahihan Sanad Hadis, PT. Bulan Bintang, Jakarta, 1st 
Edition, 1988, p. 113. 
10
 Ibid., p. 115. 
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behavior which leads to god-fearing and protecting self-esteem.
11
 Syuhudi Ismail 
concludes four main conditions from many requisites formed by the scholars, i.e.: 
Islam, mukalaf (reason and mature), doing religious requirements, and protecting 
self-esteem.
12
 In fact, there are different arguments about „adālah of the 
companion. Sunnite scholars have a notion that all companions are truthful or 
„ādil whether having or not having experience in the Fitna.13 Some scholars 
assess them as truthful by formulating a theorem said that aṣṣahābatu kulluhum 
„udul, means all the companions are truthful. This argumentation is built based on 
the verses of Al-Qur‟ān in Surah al-Baqarah: 143, Surah „Ali Imran: 110, Surah 
al-Fatḥ: 18 and 29;  and ḥadīth which contains of the prohibition to curse out the 
companion of the Prophet and the explanation that the best generation is the 
Prophet‟s generation, which is the companion of the Prophet. 
1. Al-Baqarah: 143 
ًاطَسَو ًة َُّمأ ْمُكاَنْلَعَج َكِلَذََكو … 
It means: “Thus, have we made of you an Ummat justly balanced …” 
2. „Ali Imran: 110 
 ٍة َُّمأ َر ْ يَخ ْمُتْنُك ِوَّللِاب َنوُنِمْؤ ُتَو ِرَكْنُمْلا ِنَع َنْوَه ْ ن َتَو ِفوُرْعَمْلِاب َنوُرُمَْأت ِساَّنِلل ْتَِجرْخُأ…  
It means: “Ye are the best of peoples, evolved for mankind, enjoining 
what is right, forbidding what is wrong, and believing in Allah …” 
3. Al-Fatḥ: 18 
                                                             
11
 Ibid. 
12
 M. Syuhudi Ismail, Kaedah Keshahihan Sanad Hadis, p. 118. 
13
 Muhammad „Ajjāj al-Khathib, Ushul al-Hadits, Translated by Qodirun Nur & Ahmad 
Musyafiq, Gaya Media Pratama, Jakarta, 4
th
 Edition, 2007, p. 382. 
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 َل ِك َّسلا َلَز ْنَأَف ْمِِبِوُل ُق فِ اَم َمِلَع َف ِةَرَج َّشلا َتَْتَ َكَنوُعِياَب ُي ْذِإ َينِنِمْؤُمْلا ِنَع ُوَّللا َيِضَر ْدَق َةَني
اًبِيرَق اًحْت َف ْمُه َبَاَثأَو ْمِهْيَلَع   
It means: “Allah‟s good pleasure was on the believers when They swore 
fealty to Thee under the tree: He knew what was In their hearts, and He 
sent down tranquillity to them; and He rewarded them with a speedy 
Victory”. 
4. Al-Fatḥ: 29 
 ُىاَر َت ْمُه َن ْ ي َب ُءَاَحَُر ِرا َّفُكْلا ىَلَع ُءا َّدِشَأ ُوَعَم َنيِذَّلاَو ِوَّللا ُلوُسَر ٌد َّمَُمُ َنوُغ َتْب َي اًد َّجُس اًع َُّكر ْم
ًاناَوِْضرَو ِوَّللا َنِم ًلًْضَف …     
It means: “Muhammad is the apostle of Allah and those who are with Him 
are strong against Unbelievers, (but) compassionate amongst Each other. 
Thou wilt see them bow and prostrate themselves (in prayer), seeking 
Grace from Allah and (His) good Pleasure...” 
5. The Prophet has reported to say 
 ُوَف ْ يِصَن َلََو ْمِىِدَحَأ َّدُم َغَل َب اَم اًبَىَذ ٍدُحُأ َلْثِم َقَف َْنأ ْمَُكدَحَأ َّنَأ ْوَل َف ِبِاَحْصَأ اْوُّ بُسَت َلَ 
Don‟t you bark at my companions.  If perhaps you give alms of gold as big as 
Uhud hill, it surely won‟t be equal to a Mudd14 or half Mudd of my companions.15 
6. The Prophet has reported to say 
 ْمُه َنْوُل َي َنْيِذَّلا َُّثُ ْمُه َنْوُل َي َنْيِذَّلا َُّثُ ِنِْوُر ُق ْمُُكر ْ يَخ 
The best of you all (Muslim society) is my generation, then the next generation, 
then the next generation.
16
 
                                                             
14
 Mudd is a dry measure. (Hans Wehr, A Dictionary of Modern Written Arabic, Ed. J. 
Milton Cowan, Beirut, Librairie Du Liban, III
rd
 Edition, 1980, p. 897.) 
15
 Bukhāriy, Ṣaḥīḥ al-Bukhāriy, Vol. II, p. 292 
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While Sunnite scholars argue that all of the companions are truthful, some 
scholars said that the truthfulness status of the companion is the same as the 
truthfulness status of other people who live after the companion‟s era, so it means 
that the research must be done on it.
17
 Quoting Arifuddin Ahmad, Tasmin wrote 
that the verses above which be used as the argumentation of the truthfulness of the 
companion is incorrect argumentation, since the verses apply to all Muslim, not 
only for the companion.
18
 The contemporary scholars, such as Ahmad Amin and 
Abū Rayyah questioned the truthfulness of the companion. According to them, 
not all of the companions are truthful, so that the conditions of truthfulness must 
be applied on them, in order to get the authentic ḥadīth from the Prophet.19 
From amongst ḥadīth we find nowadays, a big proportion of it narrated by 
the companion Abū Hurayra. There are various kinds of his narrations, from 
ethics to law. Abū Hurayra as the companion who was closely related to the 
narration of ḥadīth got more attention from both ḥadīth scholars and critics. His 
narrations have been looked upon skepticism and criticism, as his own 
personality, by the classical and modern ḥadīth scholars.20  Some critics doubted 
the truth of Abū Hurayra‟s history of life, and this for sure impacted to the doubt 
of his narrations.  
This chapter will look to the discourse of Abū Hurayra‟s textual tradition 
(matn al-ḥadīth). Firstly, there will be discussion around the term of ḥadīth, text 
of ḥadīth, ḥadīth criticism, criteria or measuring rod for valid text, and criticism 
toward Abū Hurayra.  
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A. General Terminology in Ḥadīth Science  
Ḥadīth derives from Arabic word; al-ḥadīth, al hidthan and al-hudthan.21  
Literally, it means communication, story, conversation; religious or secular, 
historical or recent.
22
 Etymologically it means everything that is new.
23
 According 
to Muḥaddithīn, ḥadīth refers to what was transmitted on the authority of the 
Prophet, his deeds, sayings, tacit approval, or description of his features, meaning 
his physical appearance.
24
 While according to fuqahā‟ the physical appearance of 
the Prophet is not included to the category of ḥadīth.25 
In the ḥadīth science there are other terms which have similar meaning to 
ḥadīth, those are sunna, khabar and athar. Sunna etymologically means way or 
course, whether it is good or bad.
26
 Ḥadīth scholars define sunna as everything 
which comes from the Prophet, his sayings, his deeds, his decision, his physical 
and non-physical characteristics, this term is synonymous as ḥadīth.27 While jurists 
(fuqahā‟) define sunna as what was originated from the Prophet which is not 
include to obligation (wajīb).28 
Lexically ḥadīth and khabar are synonymous, both meaning a speech that 
occurs outside the timeframe of the event to which it refers, whether it actually 
correlates with the event or not.
29
 While ḥadīth is specifically refers to what was 
come down from the Prophet, khabar is general term encompassing the word of 
the Prophet, as well as the companion, the followers, etc.
30
 Athar is more general 
than ḥadīth and khabar, it is the term for what has been narrated from the Prophet 
as well as other.
31
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The word “ḥadīth” began to be used almost exclusively for the narration 
about or from the Prophet, Azami said, as it can be found in the Qur‟ān and also in 
saying of the Prophet.
32
 
The using of ḥadīth firstly refers to stories and news in the common 
meaning, when someone tells the story of a visible event, audible event or other 
event which is found from other man about everything happens, then in the Arabic 
tradition it called as ḥadīth.  But along with the spread of the narration of the deed, 
saying and approval of the Prophet in the companion‟s circumstances, the 
meaning of ḥadīth is limited. Later it develops to the new meaning. The meaning 
is shifted from general to specific meaning of ḥadīth, it is exclusively use to refer 
prophetic stories. In other word, when “ḥadīth” is mentioned in word, then it is 
understandable as the prophetic story.
33
 
Ḥadīth which is translated to tradition comprises of two fundamental 
components, those are sanad (chain transmission) and matn (the text or content). 
Sanad is the arrangement of the reporters (rawi) chain, from the first reporter who 
got the ḥadīth from the Prophet until the last reporter; and matan is the content 
which is brought by the narrators. Before ḥadīth is used, its validity must be 
investigated by ensuring the validity of the chain transmission and the text. In 
other word, although the chain transmission of a ḥadīth is proven as valid, but to 
ensure it, the text of ḥadīth must be examined carefully. 
In this research, ḥadīth‟s meaning refers to the definition given by the 
ḥadīth scholars that is what was transmitted on the authority of the Prophet, his 
deeds, sayings, tacit approval, or description of his features, meaning his physical 
appearance. 
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B. Textual Tradition (matn) And Its Validity 
1. Definition of Textual Tradition (matn al-ḥadīth) 
Etymologically matn derives from Arabic word ma-ta-na (نتم) means 
surface of way, high and hard soil,
34
 it also means main part (of a document) or 
text (of a tradition).
35
 Al-Damini adopts the idea of al-Thibī explains that matn al-
ḥadīth is the words which is able to form a meaning.36 According to the ḥadīth 
science, matn is the end of the chain, which is the utterance of the Prophet pbuh 
placed after the chain transmission. Al-Fadli explains that the content of the 
tradition means the text which is original articulation of the speech uttered by the 
original narrator of the traditional.
37
 The text itself is divided into two further 
components: the wording and the meaning.
38
 The text is made up of words 
ordered in a structural grammatical arrangement.
39
 It can also be said that the 
textual wording consists of two components: the individual words and the phrases 
formed with these individual words. Individual words have three types of 
meanings: the lexical meaning which is deduced from the root of the word; the 
morphological meaning which is deduced from the structure of the word; the 
grammatical meaning which is deduced from the function and position of the 
word with respect to the whole speech.
40
 
For the text is the heart of ḥadīth, substantively criticism of ḥadīth can‟t 
ignore its textual aspect, even in the beginning of ḥadīth criticism emergence in 
the era of the Prophet and the companion, the criticism was limited on textual 
criticism by using simple method, up to the spread of ḥadīth over the length of 
world and the science of ḥadīth had been formulated by the ḥadīth scholars.  
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2. Measuring Rods of Textual Tradition’s Validity 
Vast majority of Muslim community are agree-upon the use of ḥadīth as 
the second source of shari‟a. However, not all of ḥadīth can be used as hujjah, but 
only some of it which are proven as valid or ṣaḥīḥ. Since its validity is not 
guaranteed, so that to know it a research must be done. According to the ḥadīth 
scholars, a valid tradition requires some conditions, those are: every reporter in 
the chain transmission is connected one to each other, all reporters are „ādil and 
ḍabiṭ, and the narration is free from anomaly (syadh) and defect („illat).41  The 
first three conditions are applied especially to the chain transmission, and the last 
two are applied both on the chain transmission and the text. To know whether a 
tradition is valid or invalid, there must be done a research on it. Ḥadīth criticism is 
a way to find out the validity of a tradition.  
Criticism or naqd literally means to examine critically, to criticize, to call 
account, to find fault, to show up the shortcomings.
42
 It is an effort to differentiate 
between the true or authentic and the fake one.
43
 Ḥadīth criticism aims to examine 
and to analyze critically whether the fact of the history of tradition can be proven 
or not, including the composition of the sentence which is exposed in the text 
(matn).
44
 As ḥadīth has two main components –chain transmission and text– there 
are two kind of ḥadīth criticism; chain transmission criticism (naqd al-sanad), 
also called as external criticism (al-naqd al-kharijī) and textual criticism (naqd al-
matn) which is known as internal criticism (al-naqd al-dakhilī). Naqd al-sanad is 
a research on the narrator of tradition, every narrator in the chain transmission is 
observed to make sure that every narrator in the chain is connected one to another. 
While textual criticism (naqd al-matn) is focused on the text or content of ḥadīth 
which is the essence of what has been uttered from the Prophet. In the process of 
ḥadīth criticism, chain criticism is the first and main procedure must be done 
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before doing textual criticism. After the chain transmission is ascertained as valid, 
so that the next step that is textual criticism can be done. 
Ḥadīth criticism has begun in the era of the Prophet, whether it is done by 
the Prophet himself or by the companion. At this stage, criticism took it simplest 
way of verifying since the Prophet is still exist. Anyone can go to the Prophet to 
verify something he has reported to be said.
45
 This practice of referring to the 
Prophet ceased naturally with the death of the Muhammad (pbuh). At the next 
stage, the companions such as Abū Bakr, „Umar, „Ali, „Aisha and other 
companions took part in it. With the spread of Islam, ḥadīth also began to spread. 
The spread of ḥadīth was contributed by „Umar‟s work which sent the army of 
companions, the pious worshipper and the teachers to teach Qur‟ān and ḥadīth to 
outlying provinces.
46
 Errors occurred during the time of spreading the ḥadīth, so 
that the necessity of criticism became apparent.  
The rule of ḥadīth criticism in this time was focused on validity testing 
that the Prophet clearly did informed a tradition.
47
  Abbas records that there are 
two rules used by the companion in their tradition of textual tradition criticism. 
The first one is muqaranah or inter-narration comparison from fellow 
companion.
48
 The procedure reflects an effort to get a result from inter-justify 
cross reference to the fact of tradition which is reported by a certain companion.
49
 
For sample, Abū Bakr rejects the report of Mughirah bin Shu‟bah that the Prophet 
allots one per six of the inheritance to the grandmother as heir; he trusts the report 
only after the same testimony comes from Muhammad bin Maslamah al-Anṣari.50 
The second rule is mu‟araḍah, the core of this method is checking off the concept 
which is the main content of textual tradition, so that the harmony among the 
concept, other ḥadīth and another argumentation of Islamic laws can be 
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protected.
51
 Other steps of reconciliation are done by the explicit guideline of Al-
Qur‟ān, historical knowledge and common sense reasoning.52 Abbas gives a 
sample of compatibility test of ḥadīth with the Koran: a confession from Faṭimah 
binti Qais, she said that when she got ṭalaq ba‟in from her husband, the Prophet 
did not charge her husband to give basic necessities of life (nafaqah) during the 
„iddah period. Umar ibn Khaṭṭab rejected her confession, since according to 
Umar‟s conviction, that information contradicts the explicit guidance of Koran in 
surah al-Ṭalaq: 49 & 51. Umar said: “We won‟t ignore the rule of our God‟s holy 
book just because of a speech of a woman which may be remember of forget”. 
When the data of Faṭimah bint Qais is verified, known that formerly she asked the 
Prophet to let her to not spend her „iddah period in her ex-husband village, since 
there were many wild animals there. So, Faṭimah‟s confession is an excess of her 
own perception that Prophet‟s approval signs that no facility for necessity of life 
and housing during „iddah after ṭalaq ba‟in.53 
Ḥadīth criticism method in the period of the companion was emphasized 
on the object of text of ḥadīth essence, by inter-narration comparison method 
(muqaranah) and muaraḍah.54 Ḥadīth textual criticism also develop in the era of 
the successor (tabi‟in) which done by confirmation method.55 Ayyub al-
Sakhtiyani, a successor said: “if you want to know the error of your teacher, so 
you should sit (to study ḥadīth) with another teacher.” Later in the era of atba‟ al-
tabi‟in, the scholars began to specialize themselves as ḥadīth critic, such as Malik, 
al-Thauri dan Syu‟bah.56  
Ḥadīth criticism as an effort to differentiate valid ḥadīth and the false one 
needs a clear criteria or measuring rods in order to make light of this work. 
Scholars made formulation of the criteria, such as Al-Khaṭib al-Baghdadi who 
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suggest some important elements which must be in the text of ḥadīth (matn) to 
meet the criteria of valid text:
57
 
a. In line with the common sense 
b. In line with the legal law of the Qur‟ān  
c. In line with the consecutive tradition (ḥadīth mutawatir) 
d. In line with the deed that have been an agreement of classic scholars  
e. In line with the firm argumentation  
f. In line with valid isolated ḥadīth (ḥadīth ahad) 
In line with al-Baghdadi, Ṣalāḥuddīn al-Adlabī mentions four measuring 
rods of textual research: in line with guidance of Koran, in line with guidance of 
valid tradition, in line with guidance of common sense, senses and history, and the 
structure of the statement shows prophetical characteristics.
58
 While Israr Ahmad 
Khan mentions five objective criteria to check the authenticity of text: Qur‟ān, 
highly authentic traditions, sound reason, established historical facts, and 
moderation.
59
 
a). Qur‟ān 
Qur‟ān is the first criterion to be looked at in judging the authenticity of 
ḥadīth. Allah revealed to the Prophet the Qur‟ān and its interpretation. The 
Prophet‟s utterances (ḥadīth) and practices (sunna) interpret the Qur‟ān. In the 
ḥadīth study, there are main functions of ḥadīth toward Qur‟ān. It functions to 
corroborate and to support the law explained in the Holy Qur‟ān. Second, it 
functions to elaborate the details of the law that generally explained in Qur‟ān. 
Third, it stands alone to form the law which is not explicitly mentioned in the 
Qur‟ān, but it still in line with the spirit of Qur‟ān. Qur‟ān and its interpretation 
must be in harmony, both of them should be compliment, it means that there 
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should not be any conflict between Qur‟ān and ḥadīth. If the prophetic traditions 
conflict the Qur‟ān, it must be rejected.60 If we find a ḥadīth contradicts the 
Qur‟ān, then it must be remember that Qur‟ān is qaṭ‟iy al-wurūd and qaṭ‟iy al-
dalālah, there is no doubt upon the authenticity and validity of  Qur‟ān since it has 
been guaranteed, while ḥadīth is ẓanniy al-wurūd and ẓanniy al-dalālah, which 
needs detail examination to ascertain its authenticity and validity.
61 
b). Authentic Tradition 
Highly authentic traditions can be used to determine nature of other 
traditions related to the Prophet. The Prophet brought mission to spread Islam, 
thus he explained the Qur‟ān, he taught his followers the implementation of    
Allah‟s commands in daily life, guided people in every matter, resolved any kind 
of problems, and Islamized their lives. All of these acts were realized in his sunna 
and recorded in ḥadīth. But then after the death of the Prophet some person 
pursued their own interest by circulating their wishes in the name of the Prophet. 
In such situation, well known sunna and ḥadīth, as well as the Qur‟ān, can be used 
to determine the nature of traditions attributed to the Prophet.
62
 Among aḥādīth 
which originally came from the Prophet won‟t contradict one to another. If 
perhaps the condition is about to reject a marfū‟ narration of the Prophet for it 
contradicts with another narration, then there are two requirements that must be 
fulfilled: firstly, if there is possibility to fuse (al-jam‟u) between those two 
narrations, then no need to reject one of them, but if the contradiction cannot be 
fused, then tarjīḥ must be done.63 Secondly, only consecutive ḥadīth (ḥadīth 
mutawatir) that can be used to reject other contradictive ḥadīth.64 
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c). Sound Reason 
Sound reason can be defined as “a critical and analytical faculty governed 
by the Islamic principles of loyalty and accountability of Allah, God-
consciousness, justice, honesty, truthfulness, sincerity, and deep knowledge of the 
Islamic laws”.65 In human life, reason has an important role, since it elevates 
humanity to the highest position on earth and it differentiates human being with 
other creatures. Qur‟ān itself leads human to use the mind in order to understand 
the true messages of Allah. If intellectual power is an instrument to understand the 
Qur‟ān, then it should also be a means to understand the prophetic traditions.66 
Khan said, the mind that is used should be governed by Islamic faith, knowledge, 
wisdom and sincerity toward Allah and the Prophet.
67
  
d). Historical Facts 
History represents accounts of past events; it can be a mirror of a people‟s 
past and it can be a guide for people which helps correct any mistakes which 
occurred earlier.
68
 Ḥadīth literature contains many historical accounts including 
subject matter which often dealt with history. In the situation that a tradition 
contradicts the history, regardless of its chain‟s authenticity, is to be rejected or at 
least categorized as dubious.
69
 To check for historical authenticity of tradition, it 
can be compared with established history related to famous battles, historical 
records, dates of birth and death, time consistency, etc.  
e). Prophetical characteristics on the structure of the statement 
For the ḥadīth scholars, to decide whether a speech is unlike the 
prophetical statement is a bit difficult, but the most important to note is that in the 
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prophetical statement there is no randomness, low meaning, and unlike the speech 
of contemporary scholars (ulamā‟ khalāf).70 
f). Moderation  
Naturally human being prefers what is moderate and tends to reject or 
dislike what is immoderate. Islam was revealed as a balanced path of life. Qur‟ān 
invites people to take the middle way in every situation and condition, and the 
Prophet advised his followers to be just and balance in the life, the Prophet 
himself with all his deeds, sayings and teachings represent moderation.
71
  
The measuring rod of valid ḥadīth refers to the criteria of valid ḥadīth 
defined by the ḥadīth scholars. For a valid chain transmission, all five 
requirements of valid ḥadīth must be fulfilled, while for a valid text it must be free 
from anomaly (shādh) and defect („illat). Umi Sumbulah wrote that anomaly 
(shādh) in the text of ḥadīth is a contradictory and unconformity narration of an 
isolated narrator with other narrator who has stronger memory and recitation.
72
 
The contradiction is in transferring the text of ḥadīth, so that occur addition, 
reduction, transposition (maqlūb), and any other weakness and defect.73 The 
following are forms of anomaly (shādh) in the text of ḥadīth and its sample as 
explained by Umi Sumbulah in her book, Kritik Hadis:
74
 
1. Insert in the text (al-idraj fi al-matn). Idraj is understood as the speech of some 
narrator from the circumstances of companions or generation after them, where 
the speech later serializes with the original text of ḥadīth, so that it is difficult 
to differentiate the real text and the inserted speech. The inserted speech in the 
text of ḥadīth may exist in the beginning, in the middle or in the end of the text. 
For example: 
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ِنِ َحدَّ ثِنِ أَبُو الطَّاِىر َأْحََُد ْبُن َعْمروْبِن َعْبِداِلله ْبِن َعْمرِو ْبِن َسرٍْح َأْخب ََرنَا اْبُن َوْىٍب َقاَل أْخب َر َ
ى اُلله َعَلْيِو َو َسلََّم ي ُْوُنُس َعْن اْبِن ِشَهاٍب َقاَل َحدَّ َثِنِ ُعْرَوُة ْبُن الزُّب َْيِْ َأنَّ َعاِئَشَة َزْوَج النَّبِّْ َصلَّ 
ا الصَّا ِِ َقَة َأْخب ََرْتُو أَن ََّها َقاَلْت َكاَن َأوَّ ُل َما بُِدَئ َرُسْوُل اِلله َصلَّى اُلله َعَلْيِو َو َسلََّم ِمَن الَوْحِي الرُّْؤي َ
َغاِر ِحَراٍء َب ِإَلْيِو اَلخَلًُء َفَكاَن َيََُلو ب ِِفِ الن َّْوِم َفَكاَن َلَ ي ََرى ُرْؤيَا ِإلََّ َجاَء ِمْثَل ف ََلِق الصُّ ْبِح ُثَُّ ُحبّْ 
ق َو اللََّيالَِ ا ُ َوُىَو الت َّ عَّبُّد ُي ََتَحنَُّث ِفْيِو 
 َل َأْن ي َْرِجَع ِإَلَ َأْىِلِو.  مسلمب َْلَِت الَعَد ِِ
 hcihw ,udubba‟at-la awuh aw si txet evoba eht ni hceeps detresni ehT 
 .htannahatay drow eht drawot irhuZ-la fo noitaterpretni si yllautca
 a detrevni rotarran eht taht snaem ti ,)ntam-la if blaq-la( txet fo noitisopsnarT .2
 :elpmas a si woleB .yllanoitnetninu ro yllanoitnetni ,txet eht ni drow fo trap
 د ٍي ْع ِس َ ن ُ ب َْي ا ي َْن َث َدَّ ح َ ر ُي ْى َز ُ ال َق َ ان ِطَّ  الق ََي ي َْ ن ْا ع َع ًي ْ   ََِنَِّ المث َ ن ُب ْد ُمَّ مُ َُو َ ب ٍر ْح َ ن ُب ْ ر ُي ْى ََحدَّ َثِنِ ز ُ
 ِبِ ّالنَّ  ن ِع َ ة َر َي ْر َ ى ُِبِ أ َ ن ْع َ م ٍاص ِن ع َب ْ ص ِف ْح َ  ن ْع َ ان ِحَ َْالرَّ  د ِب ْع َ ن ُب ْ ب ُي ْب َخ ُ ن ِب َِخ ْأ َ الله ِ د ِي ْب َع ُ َعن ْ
 الله ِ ة ِا  َِب َع ِب ِ أ َش َن َ ابّّ ش َو َ ل ُا  ِِالع َ ام ُم َال ِ و ُلُّ    ِِلََّ إ ِ لَّ    َِِلَ  م َو ْي َ و ِلّْ    ِِِفِ  الله ُ م ُه ُلُّ ظ ِي ُ ة ٌع َب ْس َ ال َ(ص) ق َ
 ة ٌأ َر ِام ْ و ُت ْع َ َِ ل ٌج ُر َو َ و ِي ْل َا ع َق َرَّ ف َت َو َ و ِي ْل َا ع َع َم َت َاج ْ  الله ِا ِفِ ابَّ تَ ََ ن َِلً ج ُر َو َ د ِاج ِ المس َِفِ  ق ٌلَّ ع َم ُ و ُب ُل ْق َ ل ٌج ُر َو َ
ا م َ و ُن ُي ْي َِ م َل َع ْ ت ََلَ  تَّّ ا ح َاى َف َخ َأ َف َ ة ٍق َد َص َب ِ ق َدَّ ص َت َ ل ٌج ُر َو َ الله َ اف ُخ َ أ َنّْ إ ِ ال َق َف َ ال ٍ َََو َ ب ٍص ِن ْم َ ات َذ َ
 .  رواه مسلماه ُن َي ْع َ ت ْاض َف َا ف َي ًال ِخ َ الله َر َك َذ َ ل ٌج ُر َو ِ و ُال ُِش َ ق ُف ِن ْت ُ
 hcihw ,txet fo noitisopsnart yb desuac si txet evoba eht fo )hdāhs( ylamona ehT
 eht yb nevig ylreporp smla eht ,)لا تعلم شماله ما تنفق يمينه( eb dluohs ti yllanigiro
 .eno tfel eht ton ,dnah thgir
 roirepus sa deredisnoc eb nac eno on dna ,ytilauq emas eht evah htīdaḥ emoS .3
 erom ro eno yb detarran snoitidart si htīdaḥ biraṭhduM .)ntam-la if bāriṭhdi(
 eb t‟nac ti fo eno taht os ,ytilauq emas eht htiw stxet emos yb rotarran
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considered as superior nor be compromised, although this case is rarely happen 
on the text but often happen in the chain transmission, such as ḥadīth below:  
 َِدئاَز اَن َث َّدَح وٍرْمَع ُنْب َُةيِواَعُم اَن َث َّدَح ِمْيِحَّرلا ِدْبَع ُنْب ُد َّمَُمُ اَن َث َّدَح مِلْسُم ْنَع ِشَمْعَلا ْنَع ُة
 َلاَق َف )ص( بَِّنلا َلَِا ٌلُجَر َءاَج َلاَق اَمُه ْ نَع ُللها َيِضَر ِساَّبَع ِنْبا ْنَع ٍْيْ َبُج ِنْب ِدْيِعَس ْنَع ْينِطَبلا 
 َن َلاَق اَه ْ نَع ِوْيِضْقَأََفأ ٍرْهَش ُمْوَص اَه ْ يَلَعَو ْتَتاَم يُّمأ َّنِإ ِللها َلْوُسَر َاي ْنَأ ُّقَحَأ ِللها ُنْيَدَف َلاَق ْمَع
ملسم .ىَضْق ُي 
Al-A‟mash found idhṭirab in aforementioned ḥadīth, he has a notion that in the 
above ḥadīth there are some narrators who narrate the ḥadīth from Ibn Abbas 
by different wording, that is: 
اَّبَع ِنْبا ْنَع َّنِإ َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ّْبَِّنِلل ٌَةَأرْما ْتَلاَق ٍس ِتْخُأ ماَيِصاَه ْ يَلَع ْتَتاَم 
But among the narrators transmit the ḥadīth from Ibn Abbas by different 
wording: 
 ِوْيَلَع ُللها ىَّلَص بَِّنِلل ٌَةَأرْما ْتَلاَق ٍساَّبَع ِنْبا ْنَع َّنِإ َمَّلَسَو  ي ُّْمأ ٍرْذَن ُمْوَص اَه ْ يَلَعَو ْتَتاَم 
From two wordings in the above ḥadīth can be known that idhṭirāb is in the 
word ukhti and ummi, while both ḥadīth have the same quality which one of it 
can‟t be considered as superior nor be compromised.  
4. Error spelling (al-taṣḥīf wa al-taḥrīf fi al-matn). Taṣḥīf is error in the voweling 
(shakal), while in Taḥrīf error occurs in the letter. Sample of taḥrīf is: 
 ُوَع َب َْتأَو َناَضَمَر َماَص ْنَم ًأْيَشوّلُِكرْى َّدلا َماَص َا َّنََّأَكَف ٍلاَّوَش ْنِم 
The sound (ṣaḥīḥ) ḥadīth is: 
 ْنَع ٍتِبَاث ُنْب َرَمُع ْنَع ِدْيِعَس ُنْب ُدْعَس اَن َث َّدَح ََةيِواَعُم ْو َُبأ اَن َث َّدَح ٍعْيِنَم ُنْب ُدَْحََأ اَن َث َّدَح  بْوُّ َيأ بَِأ
 ُوَع َب َْتأ َُّثُ َناَضَمَر َماَص ْنَم َمَّلَسَو ِوْيَلَع ُللها ىَّلَص بَِّنلا َلاَق َلاَق اِّتِس رْى َّدلا ُماَيِص َكِلاَذَف ٍلاَّوَش ْنِم. 
يذمترلا 
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Taḥrīf which happens on the above text is alteration word from sittan (اتس) to 
be shai‟an (ائيش) which is done by Abū Bakr al-Shauli. Sample of taṣḥīf  is: 
ىَمَر  َْبُِأ حكا ىَلَع ِباَزْحَلا َمْو َيملسو ويلع للها ىلص للها لوسر هاوكف ول 
Taṣḥīf in mentioned ḥadīth is in the word ubay (  ىَُبأ) it should not be vowelized 
like that, but abī (  ىَِبأ) as the authentic wording below: 
ىمر  ِْبَِأ ملسو ويلع للها ىلص للها لوسر هاوكف ولحكا ىلع بازحلا موي 
 
Whereas defect („illat) in the text of ḥadīth is den defect in the text which 
externally looks sound (ṣaḥīḥ), something undiscovered here is sentence of other 
text of ḥadīth in a certain ḥadīth, which is not the utterance of the Prophet, and 
that text often disapproving of other valid ḥadīth.75 
 According to al-Salafi there are some criteria and method to reveal and to 
know the defect in the text of ḥadīth, as cited by Umi Sumbulah below:76 
1) Collecting ḥadīth that have same meaning and comparing the chain 
transmission and the text, so that the defect inside it is known.  
2) If a narration of a narrator contradicts with other narration from a stronger 
(thiqah) narrator, then the narration from the first narrator is judged as defected 
(ma‟lūl), which means that the text is not sound (ṣaḥīḥ) and is defected. 
3)  If a narration of a narrator contradicts with other narration in his written book, 
or moreover the narration does not exist in his book, then this contradiction 
makes the text to be defected (ma‟lul) and no longer sound (ṣaḥīḥ). 
4) If trough the selection process of a scholar or shaikh known that a narrator 
never accept the narration that he narrated, it means that the narration actually 
did not reach to him.  
5) A narrator did not directly hear the narration from his teacher  
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6) If a narration is well-known among the people, but later comes a narrator who 
narrated other ḥadīth trespassing former known ḥadīth, then latest one is 
considered to be defected.  
7) There is a doubt that the main theme of the ḥadīth comes from the Prophet.  
 
C. Scholars’ View On Abū Hurayra’s Textual Tradition 
1. A Brief Biography of Abū Hurayra 
Abū Hurayra is a famous nickname (kunyah) of a companion of the 
Prophet and the narrator of many ḥadīth. One day he was found keeping a cat in 
his sleeve, since that he is called Abū Hurayra, means father of kitten.77 There are 
some different opinions about his real name, but the most reliable statement about 
his true name is „Abd al-Rahman Ibn Sakhr.78 His name in the age of pagan was 
„Abd Shams, means worshiper of the sun, but it was changed by the Prophet into 
„Abd al-Rahman.79  
He was born in Baha, in the region of Tihamah on the coast of Red Sea.
80
 
He comes from the descendants of Daus ibn „Udsan, Azd tribe in the region of al-
Daus in Yemen, southern Arabia.
81
 He embraced Islam trough Tufayl, the chief of 
his tribe, who has come back to the settling after having met with the Prophet and 
embraced Islam at Mecca. After the Prophet returns from Khaybar, Abū Hurayra 
clung to Him until He died. He accompanies the Prophet for three to four years. 
He went for expedition and journeys with Him. During the period of time, he has 
narrated thousands of ḥadīth. He has been described to have a photographic 
memory. 
A majority of Sunni scholars consider Abū Hurayra to be one of major 
trustworthy narrators of ḥadīth. They believe that he was blessed with unfailing 
memory, a miracle from God that was bestowed upon him after Prophet 
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Muhammad prayed for him.
82
 Whereas Shi‟a tradition rejects the authenticity of 
Abū Hurayra‟s narration, seldom accepting when there are similar ḥadīth narrated 
by other companions or the family of Muhammad who are considered reliable to 
Shi‟a. They consider him as the enemy of „Ali, Ḥasan and Ḥusayn due to having 
been in favor of Mu‟awiyya according to Shi‟a sources, and thus hold him in low 
regard.
83
  
Among the companions of the Prophet, Abū Hurayra was considered 
important not because he was political figures, but because he was among the 
most active companions in preserving and transmitting the Prophetic traditions.
84
 
The companions of the Prophet came from varied society, which have different 
professions. Some of them were busy as businessman or trader like „Abd al-
Rahman ibn „Auf,85 and some companions were known by their profession as 
transmitter of the Prophetic traditions -whom were called as al-mukthirūn fi al-
riwāyah- and Abū Hurayra was belong to this group.86 Abū Hurayra was busier in 
collecting the Prophetic traditions and transmitting it to Muslim society. He 
concentrated on ḥadīth transmission, in spite of being busy with the trading and 
business field in Medina at that time.
87
 
Abū Hurayra has a big intention in ḥadīth. During four years of 
companionship, he heard many traditions, he witnessed the sunna in detail, and he 
watched the application of Islamic laws.
88
 He aspired to seek knowledge and to 
deepen theology, thus he was very enthusiastic in it.
89
   
He was so curious about many things, thus he asked the Prophet many 
things. As he was close to the Prophet, then he has many chances to ask many 
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questions.  He asked the Prophet the thing that any other companions did not ask 
him about, „Ajjāj al-Khaṭib cites the statement of Ubay ibn Ka‟b who said:90 
يلع للها ىلص للها لوسر لأسي نأ ىلع ًائيرج ناك ةريرى ابأ ّنإاهنع ولأسن لَ ءايشأ نع ملس و و 
Abū Hurayra narrated ḥadīth from the Prophet and other companions, such 
as Abū Bakar, „Umar ibn Khaṭṭab, „Aisha, al-Faḍl ibn „Abbas, Usamah ibn Zayd, 
Baṣrah ibn Abi Baṣrah, dan Ubay ibn Ka‟b.91 He has so many students who 
narrate ḥadīth from him; from among them are Ibn Abbas, Ibn „Umar, Anas ibn 
Malik, Wathilah Ibn Aqsa‟, Jabir ibn Abdullah al-Anṣari dan Abū Ayub al-
Anṣari.92 
For Abū Hurayra‟s most authentic chain, scholars have different opinion. 
Ghani collects those opinions as follow:
93
 
1. „Ali ibn al-Madini said that the most authentic chain is:  
Hammad---Ayyub---Muhammad ibn Sirin---Abū Hurayra 
2. According to Sulayman ibn Daud the authentic chain is: 
Yahya ibn Abi Kathir---Abū Salama---Abū Hurayra 
3. Suyuṭi and Dhahabi suggest three authentic chain from Abū Hurayra: 
Zuhri---Sai‟d ibn al-Musayyib---Abū Hurayra 
Abū al-Zinad---A‟raj---„Abd al-Rahman ibn Hurmuz---Abū Hurayra 
Ibn „Awn---Ayyub---Muhammad ibn Sirin---Abū Hurayra 
4. Ahmad Shakir adds another six chains to the list of most authentic chain 
from Abū Hurayra: 
Malik--- Zuhri---Sa‟id ibn al-Musayyib---Abū Hurayra 
Sufyan ibn Uyayna--- Zuhri---Sa‟id ibn al-Musayyib---Abū Hurayra 
Ma‟mar--- Zuhri---Sa‟id ibn al-Musayyib---Abū Hurayra 
Hammad ibn Zayd--- Ayyub---Muhammad ibn Sirin---Abū Hurayra 
Isma‟il ibn Abi Hakim---Ubayda ibn Sufyan al-Hadrami---Abū Hurayra 
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Ma‟mar---Hammam Ibn Munabbih---Abū Hurayra 
 
Abū Hurayra is well known as a prolific narrator among other companions. 
Total of his narrations are 5374.
94
 He included to one of al-mukthirūn.95  His 
various kinds of narration can be found in many ḥadīth collection books. Some 
critics questioned this case, saying how could Abū Hurayra narrate those large 
numbers of narration while he has short period of companionship? On occasion of 
his large number of narration, a research was done by Dr. Muhammad Abdo 
Yamani. Important part of the research shows that when these aḥādīth are inserted 
to the PC and into the 6 most important books of the Muslims, the number was 
5374 ahādīth. Then the computer calculated the ḥadīth which are repeated and the 
number was 4074, so basically the ahādīth he narrated in the six books are 1300 
only and the rest is just the same ḥadīth printed 6 times in the six books. And 
when this number of tradition was tracked, the research proved that almost all 
ḥadīth he narrated have been narrated by several other chains from other 
companions, so basically he did not make it up or fabricate it by him-self. Then a 
process of deletion was applied and they got only around 10 ahādīth which are 
exclusively narrated by him as Ahad, so if he was to fabricate something then it 
had to be one of these 10.
96
 
The narrations in the ḥadīth collection books written by „an abī hurairata 
are not automatically become sound/valid, a research on the chain transmission is 
needed to ensure its validity.
97
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Abū Hurayra also known as a figure of scholar at his time who gave a 
binding rule in religious matter (fatwa) whether from Koran, ḥadīth or his 
individual interpretation (ijtihad). He works in this field for more than twenty 
years, and he was included to one of five muftis in Medina city.
98
 
Abū Hurayra died in 681 or 59 AH at the age of 78, other said that he was 
died at 58 or 57 AH, but the clear thing was that Abū Hurayra prayed for „Aisha 
and he died at the same year.
99
  
 
2. Abū Hurayra in Modern Ḥadīth Criticism 
Criticism toward Abū Hurayra and his narration has been done since the 
era of the companion. It was the contemporary of Abū Hurayra who did it. Among 
the companions, we can find Abū Bakr, Umar, Uthman, „Ali, „Aisha, Ibn Abbas, 
Anas ibn Malik and „Ubadah ibn Samit known as the figures who actively 
research and criticize other narrator.
100
 In the modern ḥadīth criticism, Abū 
Hurayra might be the most popular companion among the researchers. Many 
researches of his personality have been done, both from classical or modern 
scholars. According to the Muslim historians none of the Companions who 
narrated ḥadīth as much as which narrated by Abū Hurayra.101  During his short 
time of companionship with the Prophet,
102
 he has narrated 5.374 narrations, it is a 
great quantity compared to the amount of narration from other companion who 
had early companionship.
103
 Here then a doubts is referred to Abū Hurayra, the 
companion regarded as the most prolific narrator. The orthodox scholars had put 
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big efforts to defend him from any doubts, but there are still many contemporary 
scholars who sharply attack him. 
Badri Khaeruman said that for the critics, Abū Hurayra is only someone 
who intelligently searched popularity among the companions, especially after the 
death of the Prophet, and preserved his popularity by acting as if he accepted 
many ḥadīth from the Prophet and then circulated it dishonestly. They also regard 
Abū Hurayra as the enemy of Islam mantled by his popularity and examine all of 
his defects as a human being and regard him as the most dishonest companion.
104
 
Scholars from both classical and contemporary era have different 
assessments on Abū Hurayra. Some of them give positive estimation but some 
other underestimates him. Criticisms are given both on his personality and his 
narrations. 
Sharaf al-Din al-Mūsawi is the Lebanese Shi‟a who criticizes Abū 
Hurayra. Al-Mūsawi said that Abū Hurayra‟s narrations are denied by all human 
being in his era and he is a big liar among the companions.
105
 It is said also that 
Abū Hurayra was beaten by „Umar ibn Khaṭṭab for narrating too many ḥadīth and 
lied in the name of the Prophet. Al-Mūsawi assesses Abū Hurayra as untruth 
companion, and his narrations are all fabricated. Later, his ideas are used by Abū 
Rayya as reference.
106
 Indeed, Rayya assesses Abū Hurayra more negative. He 
calls Abū Hurayra as Sheikh al-Mudirah which means one who heavy eater for 
cookies. Rayya criticizes Abū Hurayra in his book by such title, Syeikh al-
Mudirah. He argues that „Ali ibn Abi Ṭalib stated that Abū Hurayra is a liar. 
O. Hashem does the same effort as his predecessor also sharply criticizes 
Abū Hurayra. In his book Saqifah: Awal Perselisihan Ummat, he stated that Abū 
Hurayra has a weak personality, Umar beats him and calls him the enemy of 
Allah and Muslim community, moreover none of his narration is accepted and he 
bans him to narrate ḥadīth.107 
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Gautier Juynboll is one of the ḥadīth specialists who considered for 
having great contribution in the field of ḥadīth. He discussed Abū Hurayra in 
three of his works, The Authenticity of Ḥadīth Literature: Discussion in Modern 
Egypt, Muslim Tradition and Encyclopaedia of Canonical Ḥadīth. Although he 
did not directly criticized Abū Hurayra in his personality and his traditions, 
Juynboll discussed him in the light of debates around the authenticity of ḥadīth 
amongst the scholars of Egypt in the previous century, especially in the subject 
area of the collective ta‟dil of the companion.108  
Fatima Mernissi is a sociologist of international reputation. She is known 
as Islamic feminist who is concerned with Islam and women‟s role in it.  She 
argues that Islam came to emancipate all humankind from oppression and the 
Prophet upheld the equality of true believers, but then she found subordination of 
women in the text of ḥadīth narrated by Abū Hurayra. She argues that Abū 
Hurayra was a misogynist, and that he has dubious reputation among the 
scholars, thus his narrations were doubted. In her book, Women and Islam, Ghani 
notes that Mernissi claims that Abū Hurayra was anti feminine and the ḥadīth he 
narrated regarding women are evidence for this.
109
 She takes a sample of Abū 
Hurayra‟s narration, saying: the Prophet said: “a community will not be 
successful which entrusts its affairs to a woman”, accusing Abū Hurayra of 
giving personal resentment towards women.
110
 Examining the history and the 
reputation of Abū Hurayra, she argues that he had personal reasons for the 
origination of anti-female ḥadīth.111 
Those are some critics who criticize Abū Hurayra, whether his personality 
or his narrations, besides them there are many figures in the list of Abū 
Hurayra‟s critics. They come from different background and criticize Abū 
Hurayra accord with their concerned field. In criticizing Abū Hurayra, some of 
them do it objectively and some more subjective.  
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CHAPTER III 
SHARAF AL-DĪN AL-MŪSAWI’S CRITICISM  
OF ABŪ HURAYRA’S TEXTUAL TRADITION 
A. A Brief Biography of Sharaf Al-Dīn Al-Mūsawi 
1. Birth and Upbringing 
Sayyid „Abd al-Ḥusayn Sharaf al-Dīn al-Mūsawi was born in Kazimiyya, 
north Baghdad, Iraq in 1290 A.H. or 1872 A.D. His father is Yousuf, son of 
Jawad son of Ismail. His mother is Zahra, daughter of Sayyid Hadi son of Sayyid 
Muḥammad „Ali, ending in a short kinship of Sharaf al-Dīn, one of renowned 
dignitaries of this good family.
1
 
He grew up in a house for which the avenues of the scholarly mastership 
had been paved, whose pillars were erected upon renowned dignitaries of good 
reputation, whose favor and services are acclaimed and appreciated throughout the 
Islamic world.
2
 
He grew up in that lofty house, nurtured in the gardens of knowledge 
ethics, ascending the heights of dignity. When he reached tender adolescence he 
became fully acquainted with the causes of goodness, the following of which 
made him embodiment of virtue. Upon making his first stride in the scholarly life, 
he was distinguished by notable achievements. His students kept him company. 
He had a reverberating voice in the learning centers of Samarra and Najāf where 
he achieved distinction. Ever since that day, his star had always been shining 
amidst the circle of knowledge, its light extending far and wide as his knowledge 
expanded.
3
 
At thirty two of his age, he went back to „Amila, south Lebanon, when his 
maturity received recognition. He started his new life in „Amila aiming at strict 
implementation of religion.
4
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2. Education and Works  
At eight of his age, his father brought him to „Amila, south Lebanon, the 
provenance of his father. There he learns many sciences relates to Arabic 
language, balagha, logic, fiqh, uṣūl fiqh, etc. At seventeen of his age, he traveled 
around Najāf,5 Samira6 and other cities in Iraq to continue his study. He stayed 
there for fifteen years until he became a Mujtahid or independent reasoning in 
legal issues at the age of thirty two. He then returned to his home in mountain of 
„Amil and based himself in the city of Sur where he became locally known in 
short time. Later, the highest ranking religious authority in Lebanon, Sayyid Ali 
al-Amin authorized him to issue juridical rulings or fatawa.
7
 
He advanced his stage until the scholarly life was cultivated for him at the 
hands of many a genius among the pillars of knowledge in Najāf and Samarra 
such as Ṭabaṭaba‟i, Khurasani, FatḥAllāh al-Asfahani, Shaykh Ḥasan al-Karbala‟i 
and many other renown pillars of religion and imams of knowledge.
8
 Upon 
making his first stride in the scholarly life, he was distinguished by notable 
accomplishment and achievements. His students and admirers kept him company. 
He had a reverberating voice in the learning centers of Samara and Najāf where he 
achieved distinction.
9
 
His scholarship and his seriousness in the field of knowledge are indicated 
by expressing his ideas in some works. He wrote and published many books 
during his life, those are: 
1. In the year 1327 A.H he published al-Fuṣul al-Muhimmah fi Ta‟lif al-Ummah 
(The Important Chapters for Unifying the Nation). It contains 192 pages 
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which deal with controversial matters regarding which Sunnis and Shi‟as 
dispute in the light of Kalam, reason, deduction and analysis.
10
  
2. In 1331 A.H he had an opportunity to implement his views on Muslim unity. 
He visited Egypt and met Shaykh Salim al-Biṣri, the head of al-Azhar. They 
met quite often and exchanged discussion dealing with the significant matters 
of logic (Kalām) and basics of jurisprudence (Uṣūl). The outcome of their 
discussion and long correspondence was the book al-Muraja‟at. This book 
has been translated into English, Persian, Urdu, Indian, and Indonesian. 
11
  
3. In 1355 A.H al-Mūsawi published his book Ajwibat Masa‟il Musa JarAllāh 
(Answers to Musa JarAllāh‟s Questions). It contains 152 small pages answers 
to twenty questions put forth by Musa JarAllāh to Shi‟a scholars, such as the 
question of why Shi‟as consider some Companion as infidel and denounce 
them, and the allegation that Shi‟as altered the text of the Koran and made 
Jihad unlawful, and also matters like change of destiny by Allāh (Bada‟), 
temporary marriage (Mut‟a), dissociation from the enemy of Allāh (Barā‟a), 
a law of inheritance adopted by Sunnis („awl), etc. it has in introduction about 
a call for unity and a conclusion regarding the ignorance of those who raise 
such issues and propagate such allegation about Shi‟a literature, and also  of 
the confusion which exist in some Sunni books.
12
  
4. Al-Kalimah al-Gharra‟ fi Tafḍil al-Zahra (The Convincing Statement in 
Preferring al-Zahra). Its forty half size pages have combined with the text of 
the second edition of Fuṣul al-Muhimmah. It contains the deepest studies. It is 
most authentic in style and derivation. It testifies to the overflow of the 
writer‟s pen.13 
5. Abū Hurayra14 is an analytical book of biography of a Companion of the 
Prophet. It deals in the light of knowledge and reason with the life of Abū 
Hurayra, his time, circumstances, friends, traditions and the special attention 
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meted to him by the six ṣahih books which quote his tradition. Here, he also 
wrote some critics of his narrations which viewed as problematic.
15
 
6. Bughyat al-Raghibin (Quest of the Willing) is a unique family manuscript 
tracing the Sharaf al-Dīn family tree and close relatives. It stands as a grand, 
magnificent and excellent work among the literature of diaries in its own 
accomplished method of classification. He narrates in it the biographies of 
some renown master authors, as well as their times and circumstances.
16
  
7. Ṭabt al-Athbat fi Silsilati al-Ruwat (The Ultimate Proof in the Chain of 
Narrators). This book contains the list of the author‟s mentors among renown 
Muslim sects in a sequence which goes back to the Prophet and Imams, to 
works and their authors traced through various numerous avenues. He 
narrates some of them by way of reading or hearing, or creeds, as well as 
from Sunnis. 
17
  
8. Al-Majalis al-Fakhirah fi Ma‟atim al-„Ithrah al-Ṭahirah (The Magnificent 
Commemorative Speeches in Honor of Purified Progeny). It contains an 
explanation of the philosophy of conducting commemorative Husayni 
ceremonies, and the secrets of the Taff martyrdom.
18
  
Besides all the aforementioned works, al-Mūsawi also wrote some other 
works, but unfortunately those books were lost, they were burnt during the 1920 
raid. The list of those book is mentioned by the author in his book al-Kalimah al-
Gharra‟, some of the titles are : Sharḥ al-Tabsirah, Risālah fi Munjazat al-Marid, 
Sabil al-Mu‟minīn, al-Nuṣūṣ al-Jaliyyah, Tanzil al-Āyat al-Bahira, Tuhfatul 
Muhaddithīn fi ma Akhraja „anhu al-Sittah min al-Muda‟afin, Tuhfatul Ashab fi 
Hukm Ahlu al-Kitāb, al-Thari‟a, al-Majālis al-Fakhira, etc.   
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His ideas gives influences to people in many countries around the world, 
since many of his works have been translated into some languages; Persian, Urdu, 
English and Indonesian, among them are: al-Muraja‟at, Abū Hurayra, and al-
Fuṣūl al-Muhimmah fi Ta‟lif al-Ummah.  
The ideas of al-Mūsawi also got attention from other researcher. Some of 
his works got reply from other writers; Mahmud al-Za‟bi wrote al-Bayyinat fi al-
Radd „ala Abāṭil al-Muraja‟at,19 which is a note to what Sharaf al-Dīn wrote in 
his book al-Muraja‟at, and Abdul Aziz Ibn „Ali al-Nashir writes al-Burhān fi 
Tabriati Abi Hurayra min al-Buhtān20 to clarify Sharaf al-Dīn‟s assessment of 
Abū Hurayra. 
From many books written by al-Mūsawi,  mostly of those works having 
the same main theme which gives priority to the unity of Muslim or an approach 
to the different sects that have different concept, such as al-Fuṣūl al-Muhimmah fi 
Ta‟lif al-Ummah, Abū Hurayra, Al-Kalimah al-Gharra‟ fi Tafḍil al-Zahra. He 
argues in his book, “We do not intend with this book, I swear by Allāh, to split the 
unity between the different sects of Muslim, which is now going to be active at 
these days of waking, but to strengthen it with freedom in option and belief to put 
it in the right way.”21 
3. Political Inclination 
Al-Mūsawi was born Iraq and studied in Najāf the city of where became 
the central of Shi‟a culture and politics. Najāf plays significant role in building his 
personality. No wonder that Najāf –for Shi‟a- is the fourth sacred city after 
Mecca, Medina and Jerussalem.
22
 An indication of Najāf as the center of world‟s 
Shia‟ism shown by the fact that the leaders of Islamic Revolution in Iran were 
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educated in this city or spend several years there.
23
 Al-Mūsawi studied there for 
seventeen years, thus later made him as one of the Shi‟a scholars.  
Shi‟a may be the one and only sect which ran on both religion and 
politics. No wonder for Shi‟a occurs firstly by political interest. This sect has 
some main different ideas with other sects in Islam. In Shi‟a Imam plays very 
important role in the social life, even in the science discipline. In the terms of 
hadith, Shi‟as scholars expand its limit not only to what was transmitted from the 
Prophet, but they determine the doctrine (fahm) as the highest doctrine and puts its 
position in the same level as the Prophet‟s position.24 A sound (ṣahih) tradition 
according to Shi‟a is what was leaned from the Prophet, „Ali ibn Abi Ṭalib, the 
eleventh Imams and reported through a fair reportage which came from Shi‟a‟s 
Imam in each level.
25
 For the narrator, their narration can be accepted only if they 
were affiliated to the group. 
As known that Muslim community is divided into two big sects, Sunni and 
Shi‟a. Al-Mūsawi as one of Shi‟a scholars has done some efforts in order to unite 
both sects. He wrote many books which brought idea of Muslim unity. Together 
with other scholars from Shi‟a and Sunni, al-Mūsawi talked about aim and effort 
for gathering and uniting both groups. The unity idea uttered by al-Mūsawi seems 
like kind of different concept, for his effort in making other to follow his ideas. 
Al-Siba‟i said that Sharaf al-Dīn‟s mind is peculiar, for his different attitude of his 
saying and his deed.  Al-Sibā‟i and Sharaf al-Dīn once met and talked about the 
effort to break of the difference between Sunni and Shi‟a, but then it can be 
realized since Sharaf al-Dīn published his work about Abū Hurayra which 
contains of Abūsive word for that companion of the Prophet.26 
In political field, al-Mūsawi actively struggle to oppose French 
colonialism which colonize Lebanon at that time. By his speech, he braces up the 
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spirit of patriotism to chase away the colonizer. This makes the magisterial 
government to make every endeavor to arrest or to kill him. Some government‟s 
abettors try to attack his house but failed. Then al-Mūsawi and his family flee to 
Damascus since his house in Shuhur and Shur was burnt by his enemies. Then he 
travelled to Egypt during the climax of upheavals which inflicted the region.  
He died in Amila, Lebanon on 8
th
 of Jumadil Akhir 1377 or December 
30
th
, 1957 at 87 of his age. He was laid to rest in the family cemetery in Najāf, 
Iraq.
27
 
 This is some information about which Sharaf al-Dīn al-Mūsawi was. He 
was born in the Shi‟a family, lived and studied in cities where Shi‟a bases are 
there; therefore his thoughts are identical to the thought of the group and he 
became one of its scholars. 
B. Sharaf al-Dīn al-Mūsawi’s Hadith Criticism 
In his book, Abū Hurayra, al-Mūsawi writes criticism toward Abū 
Hurayra as the narrator of hadith, both in his personality and his narrations. In the 
beginning of the book, al-Mūsawi explains his reasons in refusing the narrations 
of Abū Hurayra, saying  
Was it possible for any wise man to accept his large number of traditions 
narrated by this man, which were more than all what were narrated by the 
four caliphs, the nine wives of the Prophet, and all the Hashimites, men 
and women? Could an illiterate man, lately became a Muslim and 
therefore the period of his companionship with the Prophet was short, to 
comprehend from the Prophet so much many traditions that the first 
Muslim and the relatives of the Prophet could not? The good sense and 
the scientific criterion would not accept a lot of the plentifulness and the 
wonders narrated by this man.
28
 
 
The reasons of his refusal of mainly because of his large number of 
narration during his short period of companionship with the Prophet and that from 
his narrations al-Mūsawi sees it problematic, since among his narrations he finds 
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it irrational, contradictory, unscientific, and inappropriate with the historical facts. 
Al-Mūsawi said that during three years of companionship, Abū Hurayra narrated 
5374 aḥādīth, while four caliphs who had longer period of companionship 
narrated hadith in less number than Abū Hurayra; Abū Bakar narrated 142 
aḥādīth, Umar narrated 537 aḥādīth, Uthman narrated 146 aḥādīth, „Ali narrated 
586 aḥādīth, total of those narrations are 1411 aḥādīth, even total number of the 
narrations of the four caliphs are constitute only twenty one percent of Abū 
Hurayra‟s narrations.29 Al-Mūsawi then compares their number of narration and 
the length of companionship, also the important position of four caliphs and Abū 
Hurayra who was unknown, and he concludes that what Abū Hurayra did is 
impossible and it can‟t be true. 
Hadith is the record of the sunna, al-Mūsawi said that sunna is “the 
method of Islam and the law of life, according to which life must be typical in 
morals, beliefs, social relationship, science and literature”.30 Explaining the 
important roles of sunna to the life, al-Mūsawi claims that the aim of his criticism 
is cleaning off the book of hadith from any traditions narrated by Abū Hurayra 
which can‟t be accepted by mind.31 
Companionship was a great virtue, but it did not make the companions of 
the Prophet to be infallible. The Sunnis respected the companions of the Prophet, 
as well as Abū Hurayra who was considered as a prolific narrator. Some Sunnis 
scholars view that the companions were just („ādil) and fair, which make them 
free of criticism. Al-Mūsawi did not agree toward this theorem. He sees that 
among the companions there were saints, veracious and honest men, as well as 
hypocrites who committed guilt and crime. So that criticism, means a deep 
research on them is very important, that we can depend upon the just companions. 
The goal of criticizing the companions is just to sanctify the Prophet and his 
sunna.
32
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Al-Mūsawi‟s judges Abū Hurayra as an unjust companion. His assessment 
of Abū Hurayra‟s personality impacted to his narrations. Many of his narrations 
were considered as fake. He said that Abū Hurayra fabricated many traditions. He 
sees that the content of the tradition are irrational, made of his imagination, far 
away from scientific bases derived from religious principles, contradicts one each 
other, and made of political interest.  
In his book, Abū Hurayra, there are forty numbers of hadith which are 
criticized. Those forty numbers of narration consist of many themes. Instead of 
specializes the criticism in a theme, such as law or ethic, Mūsawi chooses to take 
some different topics, as Mūsawi mentions in his book: 
We will talk about different thoughts here; some of them dealt with mind 
and its power and horizon, some touched the belief in its aspects and 
meanings, some touched the natures, others were contradictory refuting 
each other, some were away from the scientific bases derived from the 
essence of religion and many of them were adulation to the Umayyad or 
to the public opinion at those days, and some were of imagination and 
insanity.
33
 
 
From the aforementioned statement, it can be concluded that there are 
seven different themes of traditions that al-Mūsawi chooses to be criticized; 
tradition relate to mind, belief, natures, contradictory traditions, unscientific 
tradition, political tradition (adulation of Umayyad), and imaginative tradition. 
Here, in this second part of this chapter, the criticism of al-Mūsawi will be 
explained to see how al-Mūsawi did his textual criticism. There are some 
representative samples which are taken from all of forty numbers of narrations in 
the book Abū Hurayra. The following pages contain of some samples of tradition 
traditions and al-Mūsawi‟s criticism. 
 
1. Traditions Relate to Mind, Its Power and Horizon. 
Al-Mūsawi mentions some traditions relate to power and horizon of mind. 
There are eight numbers of traditions which are entitled as follow: Moses slaps the 
angel of death, a rock runs away with Moses‟ cloths, gold locusts falling down 
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، َعْن مَُُمَِّد ْبِن ِسيرِيَن، َعْن َأبِ ُىَريْػَرَة َرِضَي اللَُّو َحدَّ ثَػَنا ُمس ْ
ِلُم ْبُن ِإبْػَراِىيَم، َحدَّ ثَػَنا َجرِيُر ْبُن َحازٍِـ
َصلّْي، ْيٌج ي َُعْنُو، َقاَؿ: َقاَؿ َرُسوُؿ اللَِّو َصلَّى اُلله َعَلْيِو َوَسلََّم: " َكاَف َرُجٌل فِ َبِنِ ِإْسَرائِيَل يُػَقاُؿ َلُو ُجر َ
مَّ َا ُ ِْتُو َحََّّ َفَجاَءْتُو أُمُُّو، َفَدَعْتُو، َفَأَبَ َأْف يُُِ يبَػَها، فَػَقاَؿ: ُأِجيبُػَها َأْو ُأَصلّْي، ُثَُّ أَتَػْتُو فَػَقاَلْت: اللَّه ُ
ُوِمَساِت، وََكاَف ُجَرْيٌج فِ َصْوَمَعِتِو، فَػَقاَلِت اْمرَأٌَة: َلََْفِتَننَّ 
ُجَرْيًُا، فَػتَػَعرََّضْت َلُو، َفَكلََّمْتُو  تُرِيَُو ُوُجوَه الم
َسُروا َفَأَبَ، َفَأَتْت رَاِعًيا، َفَأْمَكَنْتُو ِمْن نَػْفِسَها، فَػَوَلَدْت ُغَلاًما فَػَقاَلْت: ُىَو ِمْن ُجَرْيٍج، َفَأتَػْوُه، وَك َ
ُغَلا َـ، فَػَقاَؿ: َمْن أَبُوَؾ يَا ُغَلا ُـ؟ َقاَؿ: الرَّاِعي، َقاُلوا: َصْوَمَعَتُو، َفَأنْػزَُلوُه َوَسبُّوُه، فَػتَػَوضََّأ َوَصلَّى ُثَُّ أََتى ال
(َقاَؿ أَبُو ُىَريْػَرَة) وََكاَنِت اْمرَأٌَة تُػْرِضُع ابْػًنا َلََا  43نَػْبِنِ َصْوَمَعَتَك ِمْن َذَىٍب، َقاَؿ: َا، ِإاَّ ِمْن ِطٍين".
ٌب ُذو َشاَرٍة فَػَقاَلْت: اللَُّهمَّ اْجَعِل اْبِنِ ِمثْػَلُو، فَػتَػَرَؾ َثْديَػَها َوأَقْػَبَل ِمْن َبِنِ ِإْسَرائِيَل، َفَمرَّ ِبَِا َرُجٌل َراك ِ
َقاَؿ: أَبُو ُىَريْػَرَة َكَأنِّّْ أَْنظُُر  -َعَلى الرَّاِكِب، فَػَقاَؿ: اللَُّهمَّ َا َتََْعْلِنِ ِمثْػَلُو، ُثَُّ أَقْػَبَل َعَلى َثْدِيَها َيَِصُُّو، 
ُثَُّ ُمرَّ ِبَأَمٍة، فَػَقاَلْت: اللَُّهمَّ َا َتََْعِل اْبِنِ ِمْثَل َىِذِه،  -َصلَّى اُلله َعَلْيِو َوَسلََّم َيَِصُّ ِإْصبَػَعُو  ِإَلَ النَِّبّْ 
َباِبَرِة، َوَىِذِه فَػتَػَرَؾ َثْديَػَها، فَػَقاَؿ: اللَُّهمَّ اْجَعْلِنِ ِمثْػَلَها، فَػَقاَلْت: ِلَِ َذاَؾ؟ فَػَقاَؿ: الرَّاِكُب َجبَّاٌر ِمَن ال َ
  اَلََمُة يَػُقوُلوَف: َسَرْقِت، َزنَػْيِت، ولَِْ تَػْفَعْل "
 dellac nam ilearsI na saw erehT“ :dias eltsopA s‟hāllA ,aryaruH ūbA detarraN
 ton did eh tub ,mih dellac dna emac rehtom sih ,gniyarp saw eh elihw ,jiaruJ
 ro reyarp eht eunitnoc dluohs eh rehtehw )flesmih ot( dias eH .llac reh ot dnopser
 O“ :dias dna mih dellac dna emit dnoces eht mih ot emac ehS .rehtom sih ot ylper
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Allāh! Do not let him die until he sees the faces of prostitutes”. Juraij used to live 
in hermitage. A woman said that she would entice Juraij, so she went to him and 
presented herself (for an evil act) but he refused. She then went to a shepherd and 
allowed him to commit an illegal sexual intercourse with her and later she gave 
birth to a boy. She alleged that the baby from Juraij. The people came to Juraij 
and broke down his hermitage, pulled him out of it and Abused him. He performed 
ablution and offered the prayer, then he went to the (male) baby and asked him; 
“O boy! Who is your father?” the baby replied that his father was the shepherd. 
The people said that they would build for him a hermitage of gold but Juraij asked 
them to make it of mud only.” A lady from Bani Israel was nursing her child at 
her breast when a handsome rider passed by her. She said, „O Allāh! Make my 
child like him‟. On that child left her breast, and acing the rider said, „O Allāh! 
Do not make me like him‟. The child then started to suck her breast again. (Abū 
Hurayra further said, “As if now I were looking at the Prophet sucking his finger 
(in way of demonstration”). After a while the people passed by, with a lady slave 
and she (i.e. the child‟s mother) said, „O Allāh! Do not make my child like this 
(slave girl)‟. On that the child left her breast and said, „O Allāh! Make me like 
her‟. When she asked why, the child replied, “The rider is one of the tyrants. And 
this slave girl, they were saying: „You have committed theft; you have committed 
sexual intercourse, whereas she has not committed both.”35 
Al-Mūsawi writes only a short commentary toward this narration. He said, 
„Neither Juraij was neither a prophet nor any of the two babies. There was not any 
reason for miracles to happen‟. The tradition tells that two babies were able to 
speak, according to al-Mūsawi, what these two babies did was against the verse of 
Qur‟an 
 …  َِل َليِدْبَػت َا اَهْػيَلَع َساَّنلا َرَطَف ِتَِّلا ِوَّللا َتَرْطِف َّنِكَلَو ُمّْيَقْلا ُني ّْدلا َكِلَذ ِوَّللا  ِْل
 َفوُمَلْعَػي َا ِساَّنلا َرَػثْكَأ    
It means: “… Allāh‟s handiwork according to the pattern on which 
He has made mankind: no change (let there be) In the work 
(wrought) by Allāh. That is the standard religion: but Most among 
Mankind understand not.”36 
Al-Mūsawi did not write any explanation about the content of the 
tradition, but he only focused on saying that what happened to Juraij and the 
babies were impossible since they were only common human beings and they 
were not prophet, without giving clear explanning which based his criticism.    
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 Al-Bukhārī,  Ṣaḥīḥ al-Bukhārī, Vol. IV, p. 165. 
36
 Q.C al-Rūm, [30]:30. 
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  nerdlihC yrgnuH siH rof slaetS nataS ehT .)b
 اللَُّو َعْنُو، َوَقاَؿ ُعْثَماُف ْبُن الََْيَثِم أَبُو َعْمٍرو، َحدَّ ثَػَنا َعْوٌؼ، َعْن مَُُمَِّد ْبِن ِسيرِيَن، َعْن َأبِ ُىَريْػَرَة َرِضي َ
لَّى اُلله َعَلْيِو َوَسلََّم ِبِِْفِظ زََكاِة َرَمَضاَف، َفأَتَانِّ آٍت َفَجَعَل َيَْثُو ِمَن الطََّعاِـ َقاَؿ: وَكََّلِنِ َرُسوُؿ اللَِّو ص َ
اٌج، َوَعَليَّ ِعَياٌؿ َفَأَخْذتُُو، َوقُػْلُت: َواللَِّو َلََْرفَػَعنََّك ِإَلَ َرُسوِؿ اللَِّو َصلَّى اُلله َعَلْيِو َوَسلََّم، َقاَؿ: ِإنِّّْ ُمُْت َ
يَا أَبَا ُىَريْػَرَة، «لِ َحاَجٌة َشِديَدٌة، َقاَؿ: َفَخلَّْيُت َعْنُو، َفَأْصَبْحُت، فَػَقاَؿ النَِّبُّ َصلَّى اُلله َعَلْيِو َوَسلََّم: و َ
ُتُو، َفَخلَّْيُت ، َقاَؿ: قُػْلُت: يَا َرُسوَؿ اللَِّو، َشَكا َحاَجًة َشِديَدًة، َوِعَياًا، فَػَرِح ْ» َما فَػَعَل َأِسيرَُؾ الَبارَِحة َ
، فَػَعَرْفُت أَنَُّو َسيَػُعوُد، ِلَقْوِؿ َرُسوِؿ اللَِّو َصلَّى اُلله َعَلْيِو » أََما ِإنَُّو َقْد َكَذَبَك، َوَسيَػُعود ُ«َسِبيَلُو، َقاَؿ: 
: َلََْرفَػَعنََّك ِإَلَ َرُسوِؿ اللَِّو َصلَّى َوَسلََّم ِإنَُّو َسيَػُعوُد، فَػَرَصْدتُُو، َفَجاَء َيَْثُو ِمَن الطََّعاِـ ، َفَأَخْذتُُو، فَػُقْلت ُ
ُو، َفَأْصَبْحُت، اُلله َعَلْيِو َوَسلََّم، َقاَؿ: َدْعِنِ َفِإنِّّْ ُمَُْتاٌج َوَعَليَّ ِعَياٌؿ، َا َأُعوُد، فَػَرِحُْتُو، َفَخلَّْيُت َسِبيل َ
، قُػْلُت: يَا َرُسوَؿ اللَِّو » أَبَا ُىَريْػَرَة، َما فَػَعَل َأِسيرُؾ َ يَا«فَػَقاَؿ لِ َرُسوُؿ اللَِّو َصلَّى اُلله َعَلْيِو َوَسلََّم: 
، فَػَرَصْدتُُو » أََما ِإنَُّو َقْد َكَذَبَك َوَسيَػُعود ُ«َشَكا َحاَجًة َشِديَدًة، َوِعَياًا، فَػَرِحُْتُو، َفَخلَّْيُت َسِبيَلُو، َقاَؿ: 
َفَأَخْذتُُو، فَػُقْلُت: َلََْرفَػَعنََّك ِإَلَ َرُسوِؿ اللَِّو، َوَىَذا آِخُر َثَلاِث َمرَّاٍت، الثَّالَِثَة، َفَجاَء َيَْثُو ِمَن الطََّعاِـ ، 
َقاَؿ: ِإَذا أَنََّك تَػْزُعُم َا تَػُعوُد، ُثَُّ تَػُعوُد َقاَؿ: َدْعِنِ أَُعلّْْمَك َكِلَماٍت يَػنػْ َفُعَك اللَُّو ِبَِا، قُػْلُت: َما ُىَو؟ 
] ، َحََّّ َتَِْتَم 225، َفاقْػَرْأ آيََة الُكْرِسيّْ: {اللَُّو َا ِإَلَو ِإاَّ ُىَو اَلحيُّ الَقيُّوُـ} [البقرة: َأَوْيَت ِإَلَ ِفَراِشك َ
يَلُو، الآيََة، َفِإنََّك َلْن يَػَزاَؿ َعَلْيَك ِمَن اللَِّو َحاِفٌظ، َوَا يَػْقَربَػنََّك َشْيطَاٌف َحََّّ ُتْصِبَح، َفَخلَّْيُت َسب ِ
، قُػْلُت: يَا َرُسوَؿ » َما فَػَعَل َأِسيرَُؾ الَبارَِحة َ«ْحُت فَػَقاَؿ لِ َرُسوُؿ اللَِّو َصلَّى اُلله َعَلْيِو َوَسلََّم: َفَأْصب َ
: ِإَذا ، قُػْلُت: َقاَؿ لِ » َما ِىي َ«اللَِّو، َزَعَم أَنَُّو يُػَعلُّْمِنِ َكِلَماٍت يَػنػَْفُعِنِ اللَُّو ِبَِا، َفَخلَّْيُت َسِبيَلُو، َقاَؿ: 
53 
 
 َوُى َّاِإ َوَلِإ َا ُوَّللا{ :ََةيلآا َمِتَْتَ َََّّح َاِلََّوَأ ْنِم ّْيِسْرُكلا ََةيآ َْأرْػقاَف َكِشاَرِف َلَِإ َتْيَوَأ  ،}ُـوُّيَقلا ُّيَلحا
 َحِبْصُت َََّّح ٌفَاطْيَش َكَبَرْقَػي َاَو ،ٌظِفاَح ِوَّللا َنِم َكْيَلَع َؿاَزَػي ْنَل :لِ َؿاَقَو -  ٍءْيَش َصَرْحَأ اُوناََكو
 ِْيرَلا ىَلَع-  :َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ُِّبَّنلا َؿاَقَػف« ُبِطَاُتَ ْنَم ُمَلْعَػت ،ٌبوُذَك َوُىَو َكَقَدَص ْدَق ُوَّنِإ اََمأ
 َةَرْػيَرُى َاَبأ َاي ٍؿاَيَل ِثَلاَث ُذْنُم » :َؿاَق ،َا :َؿاَق ،« ٌفَاطْيَش َؾاَذ» 
Narrated Abū Hurayra: Allāh‟s Apostle deputed me to keep Sadaqat (al-Fitr) of 
Ramadan. A comer came and started taking handfuls of the foodstuffs (of the 
Sadaqa) (stealthily). I took hold of him and said, “By Allāh, I will take you to 
Allāh‟s Apostle”. He said, “I am a needy and have many dependents, and I am in 
a great need.” I released him and in the morning Allāh‟s Apostle asked me, 
“What did your prisoner do yesterday?” I said, “O Allāh‟s Apostle! The person 
complained of being needy and of having many dependents, so I pitied him and let 
him go.” Allāh‟s Apostle said, “Indeed, he told you a lie and will be coming 
again”. I believed that he would show up again and Allāh‟s Apostle had told me 
that he would return. So, I waited for him watchfully. When he (showed up and) 
started stealing handfuls of foodstuff, I caught hold of him again and said, “I will 
definitely take you to Allāh‟s Apostle”. He said, “Leave me, for I am very needy 
and have many dependents. I promise I will not come back again”. I pitied him 
and let him go. In the morning Allāh‟s Apostle asked me, “What did your prisoner 
do?” I replied, “O Allāh‟s Apostle! He complained of his great need and of too 
many dependents. So I took pitied on him and set him free”. Allāh‟s Apostle said, 
“Verily, he told you a lie and he will return.” I waited for him attentively for the 
third time, and when (he came) and started stealing handfuls of foodstuff, I caught 
hold of him and said, “I will surely take you to Allāh‟s Apostle as it is the third 
time you promise not to return, yet you break your promise and come.” He said, 
“(Forgive me and) I will teach you some words which Allāh will benefit you.” I 
asked, “What are they?” he replied, “Whenever you go to bed, recite Ayat al-
Kursi –Allāhu la ilāha illa huwa al-hayyu al-qayyūm– till you finish the whole 
verse. (If you do so) Allāh will appoint a guard for you who will stay with you and 
no Satan will come near you till morning.” So I released him. In the morning 
Allāh‟s Apostle asked, “What did your prisoner do yesterday?” I replied, “He 
claimed that he would teach me some words by which Allāh will benefit me, so I 
let him go.” Allāh‟s Apostle asked, “What are they?” I replied, “He said to me, 
„Whenever you go to bed, recite Ayat al-Kursi from the beginning to the end –
Allāhu la ilāha illa huwa al-hayyu al-qayyūm–.‟ He further said to me, (If you do 
so) Allāh will appoint a guard for you who will stay with you and no Satan will 
come near you till morning‟. (Abū Hurayra or another sub-narrator) added that 
they (the companions) were very keen to do good deeds. The Prophet said, “He 
really spoke the truth, although he is an absolute liar. Do you know whom you 
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were talking to, these three nights, O Abū Hurayra?” Abū Hurayra said, “No”. 
He said, “It was Satan.” 37 
Al-Mūsawi said that the content of the tradition was a superstition. It was a 
strange story that Abū Hurayra told about Satan. He narrated many different 
stories about Satan; he said that Satan came to steal for his hungry children, in 
other narration he said that Satan would ran away if he heard azan, he said also 
that Satan was tied to a pillar in the mosque.
38
 
Based on the above narration, Al-Mūsawi judges that Abū Hurayra made 
three mistakes. In the tradition, written that Abū Hurayra felt pity to the thief, 
which means he believed him. Al-Mūsawi said that in believing the thief, Abū 
Hurayra denied the saying of the Prophet when he said to him „He told you a 
lie‟.39 Abū Hurayra swore that he will take the thief to the Prophet, but then he 
broke his promise. Abū Hurayra was not permitted to give anything from the 
zakat but he was entrusted only to keep it, by letting the thief steal from it that 
means that Abū Hurayra broke his responsibility.40 
2. Traditions Relate to Belief, Its Meaning and Aspect.  
Al-Mūsawi mentions four traditions relate to meaning and aspects of belief 
that written under these following titles: Allāh created Adam like His own image, 
seeing Allāh in the Day of Resurrection in different images, hell won‟t be full 
until Allāh puts His leg in it, and Allāh descends to the lower heaven every night. 
According to al-Mūsawi, the content of these four titles describe the form of 
Allāh. 
a). Allāh Created Adam Like His Own Image 
اََّهَ ْنَع ،ٍرَمْعَم ْنَع ،ِؽاَّزَّرلا ُدْبَع اَنَػث َّدَح ،ٍرَفْعَج ُنْب َيََْيَ اَنَػث َّدَح ُللها ىَّلَص ِّْبَّنلا ِنَع ،َةَرْػيَرُى بَِأ ْنَع ، ٍـ
 ْبَىْذا :َؿاَق ُوَقَلَخ اَّمَلَػف ،اًعاَرِذ َفوُّتِس ُُولُوط ،ِِوتَروُص ىَلَع َـ َدآ ُوَّللا  ََلَخ " :َؿاَق َمَّلَسَو ِوْيَلَع  ْمّْلَسَف
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 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Vol. III, p. 101. 
38
 Sharaf al-Dīn al-Mūsawi, Abū Hurayra, p. 138 
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 Ibid. 
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 Ibid. 
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 ِمَتْساَف ،ٌسوُلُج ،ِةَكِئَلا
َ
لما َنِم ِرَفَّػنلا ،َكِئَلُوأ ىَلَع :َؿاَقَػف ،َكِتَّيّْرُذ ُةَّيَِتََو َكُتَّيَِتَ اَهَّػنِإَف ،َكَنوُّيَُيَ اَم ْع
 ُخْدَي ْنَم ُّلُكَف ،ِوَّللا ُةَْحَرَو :ُهوُداَزَػف ،ِوَّللا ُةَْحَرَو َكْيَلَع ُـ َلاَّسلا :اوُلاَقَػف ،ْمُكْيَلَع ُـ َلاَّسلا ىَلَع َةََّنلا ُل
 َلا ِؿَزَػي ْمَلَػف ،َـ َدآ ِةَروُص" َفلآا َََّّح ُدْعَػب ُصُقْػنَػي  ُْل 
Narrated Abū Hurayra, The Prophet said, Allāh created Adam like His own 
image, making him sixty cubits tall. When He created him, He said: Go and greet 
that group of angels, listen to their reply, for it will be your greeting (salutation) 
and the greeting (salutation of your offspring). So Adam said (to the angels): As-
salamu-‟alaikum (Peace be upon you). The angels said: As-salamu „alaika wa 
Rahmatullah (Peace and Allāh‟s mercy be upon you). Thus the angels added to 
Adam‟s salutation expression: „wa rahmatullah‟. Any person who will enter 
Paradise will resemble Adam (in appearance and figure). People have been 
decreasing in stature since Adam‟s creation.41 
and from another way mentioned in Musnad Ahmad: 
 ّْيِلَع ْنَع ،َةَمَلَس ُنْب ُداََّح اَنَػث َّدَح ،ٌحْوَر اَنَػث َّدَح َّفَأ :َةَرْػيَرُى بَِأ ْنَع ،ِبّْيَسُمْلا ِنْب ِديِعَس ْنَع ،ٍدْيَز ِنْب
اًضْرَع ٍُعرَْذأ  ِةَع ْػبَس فِ اًعَارِذ َينّْتِس َـ َدآ ُؿُوط َفاَك :َؿاَق َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها َؿوُسَر 
Narrated Abū Hurayra that the Apostle of Allāh said: the length of Adam was 
sixty cubits tall and seven cubits wide.
42
 
Al-Mūsawi presumes that the narration was taken by Abū Hurayra from 
the Jews for its similarity with the text in the Old Testament, „Allāh created man 
like His own image. Like the image of Allāh He had created him. Male and 
female He had created them‟.43 Al-Mūsawi rejects the exegesis which interprets 
the tradition by ascribing the pronoun (his image) to Adam himself, not to Allāh. 
If it is interpreted this way, so the meaning will be that Allāh had created Adam in 
Paradise in an image same to that when he descended to the earth, that Allāh had 
completed him in one time and made him sixty cubits long and seven cubits wide, 
                                                             
41
 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Vol. VIII, p. 50. 
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 Abū „AbdAllāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imam Aḥmad ibn 
Ḥanbal, Muassasah al-Risalah, no place, 1st Edition, 2001, Vol. XVI, p. 532. 
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the same image which his offspring on the earth saw, and he did not advance from 
a state to another. 
To strengthen his argumentation in refusing such interpretation, al-Mūsawi 
mentions another tradition narrated By Abū Hurayra by the wording “Adam had 
been created corresponding to the image of the Beneficient (Allāh)”, he quoted 
this from al-Qasṭalani in his book Irsad al-Sari, and that al-Qasṭalani said that the 
pronoun (his) in Abū Hurayra‟s tradition is referred to Allāh and not to Adam.  
Also another narration from Abū Hurayra saying “Prophet Moses beat the rock 
with his stick for the Israelites and water gushed out. He said to them: Drink 
water, donkeys. Then Allāh revealed to him: You intended to compare the human 
beings, whom I had created according to My image, to donkeys”, al-Mūsawi said 
that Ibn Qutayba mentioned this tradition in his book Ta‟wil al-Mukhtalaf al-
Hadith, and made this as evidence that the pronoun (his) in Abū Hurayra‟s 
narration is referred to Allāh not to Ādam.44 
Al-Mūsawi mentions another narration from Abū Hurayra “When any one 
of you fights with his brother, he should avoid his face for Allāh created Adam in 
His own image”,45 “If someone of you hits another, let avoid the face and not say: 
May Allāh worsen your face and the face whoever looks like you, because of Allāh 
had created Ādam according to His image”.46 These two narrations corroborate 
previous tradition that the pronoun (his) in it could not refer to Ādam but it must 
be referred to Allāh.47 
Toward the content of the tradition, al-Mūsawi writes two notes, firstly is 
about the size of Ādam. If he is sixty cubits long, then he must be seventeen and 
one seventh wide. If his width is seven cubits, then his length must be twenty four 
and a half cubits, because of the normal man equals two seventh of his length. If 
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Abū Hurayra said that Adam is sixty cubits long and seven cubits wide, it means 
that Adam has a disproportionate body shape.
48
 Whereas Allāh said,  
 ٍيِوْقَػت ِنَسْحَأ فِ َفاَسْن ِْلْا اَنْقَلَخ ْدَقَل 
It means:“We have indeed created man in the best of moulds.”49  
Secondly, the tradition informs the expression of greeting in Islam, 
whereas it was just legislated when Islam came. Al-Mūsawi quoted from al-
Qastalani that the Prophet said: “The Jews did not envy you a thing as much as 
they envied you your greeting”, if the Prophet said this, so how could Abū 
Hurayra said “When Allāh created Adam, He said: Go and greet that group of 
angels, listen to their reply, for it will be your greeting (salutation) and the 
greeting (salutation of your offspring).” Al-Mūsawi questions how would 
researcher say about this tradition? And what would they say about his saying that 
people began to grow less since then up till now?
50
 
b). Allāh Descends to The Lower Heaven Every Night 
ا ِدْبَع بَِأ ْنَع ،ٍباَهِش ِنْبا ِنَع ،ٍكِلاَم ىَلَع ُتَْأرَػق :َؿاَق ،َيََْيَ ُنْب َيََْيَ اَنَػث َّدَح بَِأ ْنَعَو ، ّْرَغَْلَا ِلله
 ِزْنَػي " :َؿاَق ،َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها َؿوُسَر َّفَأ ،َةَرْػيَرُى بَِأ ْنَع ،ِنَْحَّرلا ِدْبَع ِنْب َةَمَلَس َؾَراَبَػت اَنُّػبَر ُؿ
 َّللا ُثُلُػث ىَقْػبَػي َينِح ،اَيْػن ُّدلا ِءاَم َّسلا َلَِإ ٍةَل ْػيَل َّلُك َلَاَعَػتَو ،ُوَل َبيِجَتْسَأَف نِّوُعْدَي ْنَم :ُؿوُقَػيَػف ،ُرِخْلآا ِلْي
" ُوَل َرِفْغَأَف نُِّرِفْغَػتْسَي ْنَمَو ،ُوَيِطُْعأَف ِنَُِلأْسَي ْنَمَو  
Abū Hurayra reported Allāh‟s messenger (may peace be upon him) as saying: 
“Our Lord, the Blessed and the Exalted, descends every night to the lower heaven 
when one-third of the latter part of the night is left, and says: Who supplicates Me 
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so that I may answer him, who asks Me so that I may give to him, who asks Me 
forgiveness so that I may forgive him.”51 
Commenting on this tradition, al-Mūsawi said that Allāh is Exalted and He 
far above ascending and descending, coming and going, moving about and any 
other happening.
52
 He assessed this tradition as the source of the embodiment of 
God in Islam as it appeared in the time of intellectual complication. Quoting Ibn 
Batuta, he explains that there are many heresies and aberrations came out by the 
Hanbalis, especially Ibn Taymiyya, who ascended the pulpit of the Umayyad 
mosque in Damascus on the Friday preaching, he said through his heresies: „Allāh 
descends to the lower heaven every night like my descending now‟, he descended 
one step of the pulpit to show the people how Allāh descends in a real motion up 
and down. A Maliki jurisprudent called Ibn al-Zahra contradicted him and denied 
what he said. The people in the mosque rushed to the Maliki jurisprudent and beat 
Ibn Taymiyya with hand and shoes, they carried him to the judge of Hanbalis and 
he was then cast into prison…etc.53 
3. Tradition Relate to Natures 
Al-Mūsawi criticizes the traditions of Abū Hurayra which contain of the 
stories of the prophets. Those stories described the natures of the prophets. He 
assesses that what was described in the narration of Abū Hurayra is inappropriate 
with the natures that the prophets should have. He mentions eight traditions which 
are entitled as follow: Solomon breaks his father David‟s verdict; Solomon goes 
to bed with a hundred women in one night; people resort to the prophets hoping 
their intercession; doubt of prophets, criticizing Lot, preferring Yousuf to 
Muḥammad in patience; criticizing Moses for burning the villages of ants; the 
Prophet forgets two sections of the prayer; Prophet Muḥammad hurt, whipped, 
Abused and cursed innocent people; Satan comes to disturb the Prophet‟s prayer; 
the Prophet misses the Fajr (dawn) prayer; and the Abyssinians play in the 
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mosque. Here we take two sample of his criticism to see how he criticizes the 
tradition. 
a). Prophet Muḥammad Hurt, Whipped, Abused and Cursed Innocent 
People 
يِعَس ُنْب ُةَبْيَػتُػق اَنَػث َّدَح :َؿاَق ،َينِّْيرْصَّنلا َلَْوَم ، ٍِلِاَس ْنَع ،ٍديِعَس بَِأ ِنْب ِديِعَس ْنَع ،ٌثْيَل اَنَػث َّدَح ،ٍد
 :ُؿوُقَػي ،َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها َؿوُسَر ُتْع َِسَ :ُؿوُقَػي ،َةَرْػيَرُى َاَبأ ُتْع َِسَ« ،ٌرَشَب ٌدَّمَُمُ َا َّنَِّإ َّمُهللا
 َػي اَمَك ُبَضْغَػي ُوُتْبَبَس ْوَأ ،ُوُتْػيَذآ ٍنِمْؤُم َا ُّيَِأَف ،ِويِنَفِلُْتَ ْنَل اًدْهَع َؾَدْنِع ُتْذََّتَا ِدَق ّْنِِّإَو ،ُرَشَبْلا ُبَضْغ ،
 ِةَماَيِقْلا َـْوَػي َكْيَلِإ َاِبِ ُُوبّْرَقُػت ،ًَةبْرُػقَو ،ًةَراَّفَك ُوَل اَهْلَعْجاَف ،ُُوتْدَلَج ْوَأ»  
Salim, the freed slave of Naṣriyyin said, I heard Abū Hurayra as saying that he 
heard Allāh‟s Messenger (may peace be upon him) as saying, O Allāh, 
Muḥammad is a human being. I lose my temper just as human beings lose temper, 
and I have held a covenant with Thee which Thou wouldst not break. For a 
believer whom I gave any trouble or invoke curse or beat, make that an expiation 
(of his sins and source of) his nearness to Thee on The Day of Resurrection.
54 
The tradition informs that the Prophet said that he was just other human 
beings, who might get angry, and the Prophet asked Allāh to give His mercy for 
anyone who was being hurt, whipped, Abused, or cursed by the Prophet. 
According to Al-Mūsawi, it was impossible for the Prophet to hurt or whip or 
Abuse or curse anyone who does not deserve it. He mentions some narrations to 
strengthen his statement; the Prophet said: “Abūsing Muslim is transgression”.55 
Abū Hurayra said: It was said to the Prophet: “O Messenger of Allāh! You may 
curse the hypocrites “. He said: “I had not been sent by Allāh to be a curser but 
as mercy for people”.56 Thus he was with the hypocrites, how would he be with 
the innocent believers? He said: “The curser will never be intercessor or 
witnesses in the Day of Resurrection”.57 „AbdAllāh b. Amr said: “The Prophet 
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wasn‟t impolite or dishonest”. He said: “The best of you are those who are high-
minded”.58 Anas b. Malik said: “The Prophet wasn‟t impolite, and curser, or an 
Abuser”.59 Someone asked „Aisha about the moral of the Prophet Muḥammad. 
She said: “Did you read the Qur‟an?” He said: “Yes I did”. She said: “The 
Qur‟an was his moral.” 
No wonder that the moral of the Prophet was an actualization of Qur‟an. 
Al-Mūsawi quotes some verses of Qur‟an showing the moral of the Prophet:  
اَواًنيِبُم ًاْثِْإَو ًاناَتْهُػب اوُلَمَتْحا ِدَقَػف اوُبَسَتْكا اَم ِْيرَغِب ِتاَنِمْؤُمْلاَو َينِنِمْؤُمْلا َفوُذْؤُػي َنيِذَّل 
It means: “And those who annoy believing men and women 
undeservedly, bear (on themselves) a calumny and a glaring sin.”60  
يِذَّلاَو َفوُرِفْغَػي ْمُى اوُبِضَغ اَم اَذِإَو َشِحاَوَفْلاَو ِْثُ ِْلْا َِرئاَبَك َفوُبِنَتَْيُ َن 
It means: “Those who avoid the greater crimes and shameful 
deeds, and, when they are angry Even then forgive.”61  
 َو ِءاَّرَّضلاَو ِءاَّرَّسلا فِ َفوُقِفْنُػي َنيِذَّلا ُّبُِيَ ُوَّللاَو ِساَّنلا ِنَع َينِفاَعْلاَو َظْيَغْلا َينِمِظاَكْلا
 َينِنِسْحُمْلا 
It mean: “Those who spend (freely), whether in prosperity, or in 
adversity; who restrain anger, and pardon (all) men; for Allāh 
loves those who do good.”62  
 َّرلا ُداَبِعَواًمَلاَس اوُلاَق َفوُلِىَاْلا ُمُهَػَبطاَخ اَذِإَو ًانْوَى ِضْرَْلَا ىَلَع َفوُشَْيِ َنيِذَّلا ِنَْح 
It means: “And the servants of (Allāh) Most gracious are those 
who walk on the earth in humility, and when the ignorant address 
them, they say, "Peace!"
63
  
 َينِلِىَاْلا ِنَع ْضِرْعَأَو ِؼْرُعْلِاب ْرُمْأَو َوْفَعْلا ِذُخ 
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It means: “Hold to forgiveness; command what is right; but turn 
away from the ignorant.”64  
 َػب يِذَّلا اَذِإَف ُنَسْحَأ َيِى ِتَِّلِاب ْعَفْدا ُةَئّْيَّسلا َاَو ُةَنَسَْلحا يِوَتْسَت َاَو  ٌةَواَدَع ُوَن ْػيَػبَو َكَن ْػي
 ٌمي َِح ّّلَِو ُوَّنَأَك 
It means: “Nor can goodness and evil be equal. Repel (evil) with 
what is better: then will He between whom and Thee was hatred 
become as it were Thy friend and intimate!”65 
Those are some verses which describe the moral of Muḥammad in the 
relationship with Muslim and non-Muslim. Al-Mūsawi writes that the Prophet 
said:  “The real man is he who can control himself when becomes angry.” “He 
who has no kindness will be deprived of welfare.”66 “If kindness is added to a 
thing it will become beautiful and if it is deprived of a thing it will become 
ugly.”67 “Allāh is kind. He loves kindness and gifts people for their kindness what 
He doesn‟t gift for violence or anything else.”68 
Al-Mūsawi argues that this tradition was fabricated by Abū Hurayra 
during the reign of Mu‟awiya. Abū Hurayra –by this tradition– made so in order 
to flatter Mu‟awiya and the family of Abūl „Ass and the rest of Umayyads and to 
miss out other traditions, in which it was proved that the Prophet cursed a member 
of the Umayyad hypocrites and oppressor. 
69
 
Al-Mūsawi writes that one day the Prophet saw in his dream that the 
family of Hakam ibn Abūl „Ass were leaping on his pulpit like monkeys and 
disturbing people backward. He then was never seen smiling until he died. Allāh 
revealed  
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 ِساَّنِلل ًةَن ْػتِف َّاِإ َؾاَنْػيَرَأ ِتَِّلا َايْؤُّرلا اَنْلَعَج اَمَو ِساَّنلِاب َطاَحَأ َكَّبَر َّفِإ َكَل اَنْلُػق ْذِإَو 
اَيُْغط َّاِإ ْمُىُدِيَزي اَمَف ْمُهُػفّْوَُنَُو ِفآْرُقْلا فِ ََةنوُعْلَمْلا َةَرَجَّشلاَو ًايرِبَك ًان 
It means: “Behold! We told Thee that Thy Lord doth encompass 
Mankind round about: we granted the vision which we showed 
thee, but As a trial for men,- As also the cursed Tree (mentioned) 
In the Qur'an: we put terror (and warning) into them, but it only 
increases their inordinate transgression!”70  
Al-Mūsawi states that cursed tree mentioned in the verse was Umayyad 
Family.
71
 After this statement he write long explanation which full of Shiite 
argumentation.  
Ṭabaṭaba‟i, a Shi‟i commentator, as quoted by Quraish Shihab, interprets 
the cursed tree in the Qur‟an by the group of the hypocrites who pretended to be 
Muslim, and it was originated in the Muslim circumstances, with their offspring 
or by their belief, thought and behavior.
72
 
Toward this narration, Al-Mūsawi doesn‟t try to understand the meaning 
of what the Prophet said, all argumentations he gives are meant to deny this 
tradition narrated by Abū Hurayra, whereas such tradition also narrated by other 
companions, i.e. „Aisha, Jabir b. „AbdAllāh, Anas and  Ahl al-Bayt. Below is such 
kind of tradition narrated by Ahl al-Bayt, as it is quoted by Abdul Aziz „Ali al-
Naṣir :73 
رفعج بِأ نع دممُ نع لاع نعف)ع(  رشب انأ انَّإ ملسو ولآو ويلع للها ىلص للها ؿوسر ؿاق :ؿاق
 وتبرق رفاك ايِأو ، ًاروهطو ةراّفك ولعجاف ويلع توعد وا وتيصقأو وتمرح نمؤم اّمػيأو ،ىضرأو بضغأ
 اابوو ًاباذع ويلع كلذ لعجاف لاىأ الَ فوكي او ول توعد وأ وتيطعأ وأ وتوبح وأ. 
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Hadith expert read the meaning of the tradition as the affection of the 
Prophet to Muslim community, his care of their goodness, and his will to give all 
useful things to them.
74
 Bad prayer of the Prophet must be understood that it will 
become mercy or expiation of sin for anyone, if he is not deserved a bad prayer, 
curse, etc.
75
  
b). Satan Comes to Disturb Prophet‟s Prayers 
لا َيِضَر َةَرْػيَرُى بَِأ ْنَع ،ٍدَاِيز ِنْب ِدَّمَُمُ ْنَع ،ُةَبْعُش اَنَػث َّدَح ،َُةباَبَش اَنَػث َّدَح ،ٌدوُمَْمُ اَنَػث َّدَح ِنَع ،ُوْنَع ُوَّل
 ُللها ىَّلَص ِّْبَّنلا  َةَلاَّصلا َعَطْقَػِيل َّيَلَع َّدَشَف لِ َضَرَع َفاَطْيَّشلا َّفِإ " :َؿاَق ،ًةَلاَص ىَّلَص ُوََّنأ َمَّلَسَو ِوْيَلَع
 ْنَػتَػف ،اوُحِبْصُت َََّّح ٍَةِيراَس َلَِإ ُوَِقثُوأ ْفَأ ُتْمََهَ ْدَقَلَو ُوُّتَعَذَف ،ُوْنِم ُوَّللا ِنَِنَكْمَأَف ، َّيَلَع َلِإ اوُُرظ ُتْرََكذَف ،ِوْي
 ِساَخ ُوَّللا ُهَّدَرَػف  }يِدْعَػب ْنِم ٍدَحَِلَ يِغَبْنَػي َا اًكْلُم لِ ْبَى{ ّْبَر :ُـ َلاَّسلا ِوْيَلَع َفاَمْيَلُس َؿْوَػق" اًي  
Narrated Abū Hurayra: The Prophet once offered the prayer and said: “Satan 
came in front of me and tried to interrupt my prayer, but Allāh gave me an upper 
hand on him and I choked him. No doubt, I thought of tying him to one of the 
pillars of the mosque till you get up in the morning and see him. Then I 
remembered the statement of Prophet Solomon, „My Lord! Bestow me a kingdom 
such as shall not belong to any other after me‟. Then Allāh made him (Satan) 
return with his head down (humiliated).
76 
Al-Mūsawi argues that what was mention in the narration contradicts to 
the infallibility of the Prophet and his high status and his noble position, Satan 
won‟t be able to do such thing.77 Allāh said to Satan: 
 َنيِواَغْلا َنِم َكَعَػبَّػتا ِنَم َّاِإ ٌفَاطْلُس ْمِهْيَلَع َكَل َسْيَل يِداَبِع َّفِإ  
It means: “For over My servants no authority shalt Thou have, 
except such as put themselves in the wrong and follow thee.”78 
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Al-Mūsawi mentions other tradition from Abū Hurayra saying that if the 
Satan heard the azan or the call for prayers from any Muslim, he would flee fearly 
and would fart because of terror.
79
 If so, how would Satan come to the Prophet 
and disturb his prayer? Allāh said: 
 َع ٌفَاطْلُس ُوَل َسْيَل ُوَّنِإ َفوُلََّكوَػتَػي ْم ِّْبَِر ىَلَعَو اوُنَمآ َنيِذَّلا ىَل.  َنيِذَّلا ىَلَع ُُونَاطْلُس َا َّنَِّإ
 َفوُِكرْشُم ِوِب ْمُى َنيِذَّلاَو َُونْوَّلَوَػتَػي 
It means, “Surely he (the Satan) has no authority over those who 
believe and rely on their lord. His authority is only over those who 
befriend him and those who associate others with Him.”80 
Allāh had warned the Prophet from incitement of anger. He called it as 
interference of Satan, metaphorically, to make the Prophet avoid it and be far 
away from it.
81
 Then Allāh said: 
ميِلَعْلا ُعيِمَّسلا َوُى ُوَّنِإ ِوَّللِاب ْذِعَتْساَف ٌْغزَػن ِفَاطْيَّشلا َنِم َكَّنَغَزْػنَػي اَّمِإَو   
It means, “And if (at any time) an incitement to discord is made to 
Thee by the evil one, seek refuge In Allāh. He is the one who hears 
and knows all things.”82 
In the tradition narrated by Abū Hurayra written that the Prophet said: “… 
I thought of tying him to one of the pillars of the mosque till you get up in the 
morning and see him…”,  toward this, al-Mūsawi questions, does Satan have 
physical body which is enable him to be tied in the pillar?  
Al-Mūsawi argues that Abū Hurayra dared to say such thing because of his 
mind‟s failure in understanding the meaning of the verses of Qur‟ān. He said, Abū 
Hurayra thought that Qur‟anic verses sensed has such kind of thing when he heard 
Allāh‟s saying talking about Solomon,83 
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 َباَصَأ ُثْيَح ًءاَخُر ِِهرْمَأِب ِيرَْتَ َحيّْرلا ُوَل َانْرَّخَسَف.  ٍصاَّوَغَو ٍءاَّنَػب َّلُك َينِطاَيَّشلاَو. 
 ِداَفْصَْلَا فِ َينِنَّرَقُم َنِيرَخآَو 
It means: “Then we subjected the wind to His power, to flow gently 
to His order, Whithersoever He willed, as also the evil ones, 
(including) every kind of builder and diver, as also others bound 
together in fetters.”84 
 Abū Hurayra thought that the Satan was fettered in the bond just like 
human being. He did not know that Satan were fettered according to their satanic 
world with chains corresponding with their nature, in order to prevent them from 
ravaging whereas none of human could see them.
85
 
4. Contradictory Traditions 
Contradictory traditions (mukhtalaf al-ḥadīth) can be defined as a state of 
two traditions which apparently contradicts one to each other. Imam al-Nawawi 
said that the contradiction is on the external meaning, and between the 
contradictory traditions can be compromised or can be choose one of two to be 
more valid.
86
 Upon the contradictory traditions, hadith expert formulated four 
methods to break of the contradiction: al-jam‟u (compromise), al-tarjiḥ, nasakh-
mansukh and al-tawqif. Al-jam‟u is a way to bring two traditions presumed as 
contradictory into a line since there is other argumentation which refuses the 
contradiction, so that both traditions can be applied.
87
 Al-tarjiḥ is a method to 
determine one of two contradictory traditions as more valid and to apply its 
content.
88
 In nasikh-mansukh method, one of two contradictory traditions is 
considered to be valid and it can be applied, while the other one is cancelled.
89
 Al-
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tawqif is a “waiting for” process until other argumentation which is able to clear 
of the contradiction is found.
90
 
Al-Mūsawi mentions four traditions narrated by Abū Hurayra which he 
sees as contradictory. Those are written under the title: They denied his tradition 
so he changes his mind; Two contradictory traditions (contagious disease); The 
servant of Abū Hurayra; and His mother becomes a Muslim by the Prophet‟s pray. 
Below is the sample from his criticism to see how he views the contradictory 
traditions. 
a). There Is No „Adwa, Nor Ṣafar, Nor Hama 
 ُـ اَشِى اَنَػث َّدَح ،ٍدَّمَُمُ ُنْب ِوَّللا ُدْبَع ِنَِث َّدَح ْنػَع ،َةَمَلػَس بَِأ ْنَع ،ِّْيرْىُّزلا ِنَع ،ٌرَمْعَم َانَرَػبْخَأ ،َفُسُوي ُنْب
 :َمَّلػػَسَو ِوػػْيَلَع ُللها ىَّلػػَص ُِّبػػَّنلا َؿاػَػق :َؿاػَػق ُوػػْنَع ُوػػَّللا َيػػِضَر َةَرػػْػيَرُى بَِأ« َةػػَماَى َاَو ،َرَفػػَص َاَو وَوْدػػَع َا »
 َّللا َؿوُسَر َاي :ّّبِاَرْعَأ َؿاَقَػف ُبَرػْجَلَا ُيرِػعَبلا اػَُهطِلاَخُيَػف ،ُءاَػبّْظلا اػَهَّػنَأَك ِلػْمَّرلا فِ ُفوػُكَت ،ِلِبِلْا ُؿَاب اَمَف ،ِو
 :َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِوَّللا ُؿوُسَر َؿاَقَػف ؟اَهُػِبرْجُيَػف« َؿَّوَلَا وَدْعَأ ْنَمَف»  
Al-Bukhārī mentioned a tradition narrated by Abū Salama that Abū Hurayra had 
said: The Prophet said, “No „Adwa (i.e. no contagious disease in conveyed to 
others without Allāh‟s permission); nor (any evil omen in the month of) Safar; nor 
Hama.”91 A Bedouin stood said, “O Allāh‟s Apostle! What about the camels 
which, when on the sand (dessert) look like deers, but when a mangy camel mixes 
with them they all get infected with mange?” On that Allāh‟s Apostle said, “Then 
who conveyed the (mange) disease to the first (mangy) camel?”92 
Right after mentioning the above tradition, al-Bukhārī mentions other 
tradition from Abū Salama relates to the tradition, below is the complete 
narration: 
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 :َمَّلػَسَو ِوػْيَلَع ُللها ىَّلػَص ُِّبػَّنلا َؿاَػق :ُؿوػُقَػي ُدْعَػب ،َةَرْػيَرُى َاَبأ َع َِسَ :َةَمَلَس بَِأ ْنَعَو« َّفَِدروُػي َا  ىَػلَع ٌضِرْػُمُ
  حِصُم » :ُوََّنأ ْثّْدَُتَ َْلَِأ :اَنْلُػق ،ِؿَّوَلَا َثيِدَح َةَرْػيَرُى ُوَبأ َرَكَْنأَو«وَوْدػَع َا » وُػَبأ َؿاَػق ،ِةَّيػِشََبلحِاب َنَطَرػَػف
 ُهَرْػيَغ ًاثيِدَح َيِسَن ُوُتْػَيَأر اَمَف :َةَمَلَس  
Abū Salama said: I heard Abū Hurayra said: The Prophet (may peace be upon 
him) said: “Do not put a patient with a healthy one” (or said: “the cattle (sheep, 
cows, camel, etc.) suffering from a disease should not be mixed up with the 
healthy cattle”). Abū Hurayra denied the first narration, we said: Don‟t you 
narrate that: “No transitive disease”. Then he said some words in Abyssinian 
language. Abū Salama said:  I do not see whether Abū Hurayra has forgotten 
other narration.
93
 
Al-Mūsawi judges that both traditions are contradict one to each other, 
since the first text informs that there is no contagious disease and the second text 
informs as distinct from the first one. Upon the aforementioned traditions al-
Mūsawi did not give any detail criticism and long explanation which clarifies the 
contradiction between both traditions, yet he only wrote a commentary saying 
how would Abū Hurayra‟s defenders interpret those two narrations to avoid the 
contradiction between them? It looks that al-Mūsawi just wants to show the reader 
that Abū Hurayra narrated a contradictory traditions. Later he said “this, always, 
was the state of those who walk in two different ways”. He quoted Qur‟ān verse 
 َرَّكَّذَِيلَو ٌدِحاَو ٌوَلِإ َوُى َا َّنَّأ اوُمَلْعَػِيلَو ِوِب اوُرَذْنُػِيلَو ِساَّنِلل ٌغَلاَب اَذَى  ِباَبَْلْلَا وُلُوأ 
It means: “Here is a Message for mankind: let them take warning 
therefrom, and let them know that He is (no other than) one Allāh. 
Let men of understanding take heed.”94 
 
If al-Mūsawi is in a state to show that both traditions are contradictory, he 
should have mentioned argumentations that strengthen his opinion. He did not 
mention a single verse of Qur‟an and other valid traditions which shows that those 
two traditions are contradictory. A verse that he quoted in it has no relation with 
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َواللَّْفُظ  -، َحدَّ َثِنِ مَُُمَُّد ْبُن َحاتٍِِ ، َحدَّ ثَػَنا َيََْيَ ْبُن َسِعيٍد، َعِن اْبِن ُجَرْيٍج، ح وَحدَّ َثِنِ مَُُمَُّد ْبُن رَاِفع ٍ 
َعْبِد الرَّْحَِن، َحدَّ ثَػَنا َعْبُد الرَّزَّاِؽ ْبُن َهََّاٍـ ، َأْخبَػَرنَا اْبُن ُجَرْيٍج، َأْخبَػَرنِّ َعْبُد اْلَمِلِك ْبُن َأبِ َبْكِر ْبِن  -َلُو 
َمْن أَْدرََكُو اْلَفْجُر ُجنًُبا « َقَصِصِو: َعْن َأبِ َبْكٍر، َقاَؿ: سََِ ْعُت أَبَا ُىَريْػَرَة َرِضَي الله َُعْنُو، يَػُقصُّ ، يَػُقوُؿ فِ 
َفَأْنَكَر َذِلَك، َفاْنطََل َ َعْبُد الرَّْحَِن  -ِلََبِيِو  -، َفذََكْرُت َذِلَك ِلَعْبِد الرَّْحَِن ْبِن اْلحَاِرِث »َفَلا َيُصم ْ
ِضَي اُلله َعنػُْهَما، َفَسَأَلََُما َعْبُد الرَّْحَِن َعْن َذِلَك، َواْنطََلْقُت َمَعُو، َحََّّ َدَخْلَنا َعَلى َعاِئَشَة َوُأ ّـْ َسَلَمَة ر َ
َقاَؿ: » َكاَف النَِّبُّ َصلَّى اُلله َعَلْيِو َوَسلََّم ُيْصِبُح ُجنًُبا ِمْن َغْيرِ ُحُلٍم، ُثَُّ َيُصو ُـ«َقاَؿ: َفِكْلَتاُهََا َقاَلْت: 
َفذََكَر َذِلَك َلُو َعْبُد الرَّْحَِن، فَػَقاَؿ َمْرَواُف: َعَزْمُت َعَلْيَك ِإاَّ َما  َفاْنطََلْقَنا َحََّّ َدَخْلَنا َعَلى َمْرَواَف،
ِلَك ُكلِّْو، َذَىْبَت ِإَلَ َأبِ ُىَريْػَرَة، فَػَرَدْدَت َعَلْيِو َما يَػُقوُؿ: َقاَؿ: َفِجئػْ َنا أَبَا ُىَريْػَرَة، َوأَبُو َبْكٍر َحاِضُر ذ َ
الرَّْحَِن، فَػَقاَؿ أَبُو ُىَريْػَرَة: َأهََُا َقاَلَتاُه َلَك؟ َقاَؿ: نَػَعْم، َقاَؿ: ُهََا َأْعَلُم، ُثَُّ َردَّ أَبُو  َقاَؿ: َفذََكَر َلُو َعْبد ُ
لَِْ ْضِل، و َُىَريْػَرَة َما َكاَف يَػُقوُؿ فِ َذِلَك ِإَلَ اْلَفْضِل ْبِن اْلَعبَّاِس، فَػَقاَؿ أَبُو ُىَريْػَرَة: سََِ ْعُت َذِلَك ِمَن اْلف َ
قُػْلُت ِلَعْبِد  َأْسََْعُو ِمَن النَِّبّْ َصلَّى اُلله َعَلْيِو َوَسلََّم، َقاَؿ: فَػَرَجَع أَبُو ُىَريْػَرَة َعمَّا َكاَف يَػُقوُؿ فِ َذِلَك،
 اْلَمِلِك: أََقاَلَتا: فِ َرَمَضاَف؟ َقاَؿ: َكَذِلَك َكاَف ُيْصِبُح ُجنًُبا ِمْن َغْيرِ ُحُلٍم ُثَُّ َيُصو ُـ
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„Abd al-Malik ibn Abū Bakr ibn „Abd al-Rahman, said that Abū Bakr reported: I 
heard Abū Hurayra (Allāh be pleased with him) narrating in his stories, he said 
that he who is overtaken by dawn in a state of seminal emission should not 
observe fast. I made a mention of it to „Abd al-Rahman b. Harith (i.e. to his 
father) but he denied it. „Abd al-Rahman went and I also went along with him till 
we came to „Aisha and Umm Salama (Allāh be pleased with both of them) and 
„Abd al-Rahman asked them about it. Both of them said: (At times it so happened) 
that the Apostle of Allāh (may peace be upon him) woke up in the morning in the 
state of junub (but without seminal emission in a dream) and observed fast. He 
(the narrator) said: We then proceeded till we went to Marwan and „Abd al-
Rahman made a mention of it to him. Upon this Marwan said: I stress upon you 
(with an oath) that you better go to Abū Hurayra and refer to him what is said 
about it. So we came to Abū Hurayra and Abū Bakr had been with us throughout 
and „Abd al-Rahman made a mention of it to him, whereupon Abū Hurayra said: 
Did they (the two wives of the Holy Prophet) tell you this? He replied: Yes. Upon 
this (Abū Hurayra) said: They have better knowledge. Abū Hurayra then 
attributed that what was about it to Faḍl b. Abbas and said: I heard it from Fadl 
and not from the Apostle of Allāh (may peace be upon him). Abū Hurayra then 
retracted from what he used to say about it. Ibn Juraij (one of the narrators) 
reported: I asked „Abd al-Malik, if the (the two wives) said (made the statement) 
in regard to Ramadan, whereupon he said: It was so, and he (the Holy Prophet) 
(woke up in the) morning in a state of junub which was not due to the wet dream 
and then observed fast.
96 
Al-Mūsawi criticizes this narration from it historical fact. In the tradition 
mentioned that Abū Hurayra said that he got the narration from al-Faḍl, according 
to al-Mūsawi al-Faḍl surely has died in the era of Abū Bakr, while the case of the 
narration happened during Mu‟awiyah‟s government. When other companions 
found that what was narrated by Abū Hurayra was not in line with what the 
Prophet‟s wives said, he (Abū Hurayra) easily attributed the speech to al-Faḍl, it 
means that he heard it from al-Faḍl, not from the Prophet.97  If al-Faḍl has died 
before this case happened, how could Abū Hurayra said that he narrated from 
him? Main point of al-Mūsawi‟s criticism here is in the historical fact of the 
tradition is that Abū Hurayra said he narrated from al-Faḍl whereas al-Faḍl has 
died.   
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Abū Bakr reported that Abū Hurayra saying that everyone who is impure 
after the dawn should not observe fast. „Aisha and Umm Salama –the wives of the 
Prophet– clarified what was said before by Abū Hurayra, they mentioned that the 
Prophet once woke up in the morning in the state of junub  and observed fast. The 
information from the Prophet‟s wives has higher validity since they knew this 
case better than others. It is also in line with the Qur‟an verse,  
 ْمُكِئاَسِن َلَِإ ُثَفَّرلا ِـاَيّْصلا َةَل ْػيَل ْمُكَل َّلِحُأ… 
It means, “Permitted to you, on the night of the fasts, is the 
approach to your wives...”98  
This verse informs that couple of husband and wife is permitted to do 
intercourse in the night of fast till close to the dawn, which the consequence of 
this is that the couple is still impure after the dawn. Thus the fast that has been 
intended since the night is considered as valid.
99
   
The statement of „Aisha and Umm Salama explain that the Prophet woke 
up in the morning in the state of junub but without seminal emission in a dream or 
without a wet dream. Toward this statement, Al-Mūsawi argues that the Prophet 
was more perfect, honored and gloried than what they thought. He said that the 
Prophet was far away from impurity and wet dreams, especially during the days of 
fasting. He insists that all prophets had no wet dreams for they were exalted and 
infallible.
100
 This means that al-Mūsawi denies the information from the Prophet‟s 
wives. Saying that prophets had no wet dreams, he did not mention any clear 
argumentations underlining his opinion. Al-Nawawi said that scholars have 
different opinion, whether prophet may have a wet dream or no. This tradition 
(narration from Prophet‟s wives) becomes argumentation for scholars who argue 
that prophet can have a wet dream, although this is debatable. The well-known 
opinion said that the prophets did not experience a wet dream, since the scholars 
said that wet dream is a result of Satan‟s trick, while they were out of it. So that 
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the tradition must be understood that the Prophet was impure because of having a 
sexual intercourse, not wet dream.
101
 
In the end of the tradition, Abū Hurayra clarified that he actually heard the 
information from al-Faḍl. Al-Nawawi said that in the narration of al-Nasā‟ī 
mentioned that Abū Hurayra admitted to get the information from Usamah ibn 
Zayd. In other narration mentioned that Abū Hurayra heard from so-and-so and 
so-and-so. From these kinds of narration, it can be estimated that Abū Hurayra 
heard the narration from al-Faḍl and Usamah.102 
Concerning the case of being impure in the morning during observing the 
fast, al-Nawawi claims that majority of scholars have agreed that the fast will not 
be nullified, either it caused by wet dream or sexual intercourse.
103
 
 
5. Unscientific Tradition 
Other theme that al-Mūsawi discusses is tradition that is away from 
scientific bases derived from the essence of religion. There is one title which is 
included to this theme and al-Mūsawi entitled it as “abrogation before the time of 
performance”. 
يِعَس ُنْب ُةَبْيَػتُػق اَنَػث َّدَح ُوَّللا َيِضَر َةَرْػيَرُى بَِأ ْنَع ،ٍراَسَي ِنْب َفاَمْيَلُس ْنَع ،ٍْيرَُكب ْنَع ،ُثْيَّللا اَنَػث َّدَح ،ٍد
 :َؿاَقَػف ٍثْعَػب فِ َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِوَّللا ُؿوُسَر اَنَػثَعَػب :َؿاَق ُوََّنأ ،ُوْنَع« ًانَلاُفَو ًانَلاُف ُْتِْدَجَو ْفِإ
 ُِقرْحَأَف ِراَّنلِاب َاُهَو» :َجوُُرلا َانْدَرَأ َينِح َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِوَّللا ُؿوُسَر َؿاَق َُّثُ ،« اوُِقرُْتَ ْفَأ ْمُكُتْرََمأ ّْنِِّإ
 َُهَوُلُػتْػقاَف َاُهَُو ُْدَجَو ْفِإَف ،ُوَّللا َّاِإ َاِبِ ُبّْذَعُػي َا َراَّنلا َّفِإَو ،ًانَلاُفَو ًانَلاُفا»  
Narrated Abū Hurayra: Allāh‟s Apostle sent us in a mission (i.e. an army unit) 
and said: If you find so-and-so and so-and-so, burn both of them with fire. When 
we intended to depart, Allāh‟s Apostle said: I have ordered you to burn so-and-so 
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and so-and-so, and it‟s none but Allāh Who punishes with fire, so if you find them, 
kill them.
104
 
This tradition informs that the Prophet firstly gave an order to burn so-and-
so and so-and-so, but then this order was cancelled before it was done. Al-Mūsawi 
said that this tradition is invalid since it shows the abrogation of an order before 
performing it.
105
Al-Mūsawi argues that every utterance of the Prophet is revealed 
by Allāh, as His saying  
وََوْلَا ِنَع  ُِطْنَػي اَمَو ىَحُوي ٌيْحَو َّاِإ َوُى ْفِإ    
It means: “Nor does He say (aught) of (his own) desire. It is no less 
than inspiration sent down to him.”106 
So that when the Prophet said “… burn them with fire”, and then he abrogates it, 
saying “… it‟s none but Allāh Who punishes with fire, so if you find them, kill 
them”, this case shows the fatuity of God.107 
6. Traditions Relate to Political Interest (Adulation of The Umayyad) 
Al-Mūsawi assesses that Abū Hurayra has been enslaved by the 
Umayyad‟s favors, so that Abū Hurayra fabricated many traditions for their 
political purposes in against „Ali and the Prophet‟s progeny. Al-Mūsawi said that 
the fake traditions contain of the information about the virtues of the Umayyad 
and two caliphs.
108
 Below are five titles of traditions which are criticized by al-
Mūsawi as it were considered to be made in adulation of the Umayyad: Making 
Abū Bakr emir of hajj; The angels talk with Omar; The heritage of the Prophet is 
for charity; Abū Ṭalib refuses to say shahada; and The Prophet warns his tribe. 
Here we take two samples to see how al-Mūsawi criticizes the narrations. 
a). Making Abū Bakr Emir of hajj 
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ا ِدْبَع ُنْب ُدَْيُح ِنَِث َّدَح :ٍباَهِش ُنْبا َؿاَق :ُسُنُوي َؿاَق ،ُثْيَّللا اَنَػث َّدَح ،ٍْيرَُكب ُنْب َيََْيَ اَنَػث َّدَح َّفَأ ،ِنَْحَّرل 
 َع ُهَرََّمأ ِتَِّلا ِةَّجَلحا فِ ُوَثَعَػب ُوْنَع ُوَّللا َيِضَر  َي ّْدّْصلا ٍرْكَب َاَبأ َّفَأ ُهَرَػبْخَأ ،َةَرْػيَرُى َاَبأ ىَّلَص ِوَّللا ُؿوُسَر اَهْػيَل
 َّنلا فِ ُفّْذَؤُػي ٍطْىَر فِ ِرْحَّنلا َـْوَػي ِعاَدَولا ِةَّجَح َلْبَػق َمَّلَسَو ِوْيَلَع ُللها ِسا« ،ٌِؾرْشُم ِـاَعلا َدْعَػب ُّجَُيَ َا َاَأ
 ٌفَايْرُع ِتْيَػبْلِاب ُؼُوطَي َاَو» 
Narrated Abū Hurayra, in the year prior to the last Hajj of the Prophet when 
Allāh‟s Apostle made Abū Bakr the leader of the pilgrims, the latter (Abū Bakr) 
sent me in the company of a group of people to make a public announcement: “No 
pagan is allowed to perform hajj after this year, and no naked person is allowed 
to perform Tawaf of the Ka‟ba”.109 
Al-Bukhārī mentioned another tradition narrated by Humaid, that Abū Hurayra 
said: 
 نَِّرَػبْخَأَو ،ٍباَهِش ِنْبا ِنَع ،ٌلْيَقُع ِنَِث َّدَح :َؿاَق ،ُثْيَّللا ِنَِث َّدَح :َؿاَق ،ٍْيرَفُع ُنْب ُديِعَس اَنَػث َّدَح ُنْب ُدَْيُح
 َّجَلحا َكِْلت فِ ٍرْكَب ُوَبأ ِنَِثَعَػب :َؿاَق ،ُوْنَع ُوَّللا َيِضَر َةَرْػيَرُى َاَبأ َّفَأ ،ِنَْحَّرلا ِدْبَع َـْوَػي ْمُهَػثَعَػب َينِنّْذَؤُم فِ ِة
 ُدَْيُح َؿاَق ،ٌفَايْرُع ِتْيَػبْلاِب َؼُوطَي َاَو ٌِؾرْشُم ِـاَعلا َدْعَػب َّجَُيَ َا ْفَأ ،ًنًِبِ َفُونّْذَؤُػي ِرْحَّنلا ِدْبَع ُنْب
 َُّثُ :ِنَْحَّرلا« ِب َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِوَّللا ُؿوُسَر َؼَدْرَأ َةَءاَرَػِبب َفّْذَؤُػي ْفَأ ُهَرََمأَو ،ٍبِلَاط بَِأ ِنْب ّْيِلَع» ،
 ،َةَءاَرَػِبب ًنًِم ِلْىَأ فِ ِرْحَّنلا َـْوَػي ّّيِلَع اَنَعَم َفَّذَأَف :َةَرْػيَرُى ُوَبأ َؿاَق« َاَو ،ٌِؾرْشُم ِـاَعلا َدْعَػب َّجَُيَ َا ْفَأَو
 ٌفَايْرُع ِتْيَػبْلِاب َؼُوطَي» 
Narrated Humaid ibn Abd al-Rahman, Abū Hurayra said: Abū Bakr sent me in 
that hajj which he was the chief of the pilgrims along with the announcers whom 
he sent in the Day of Nahr to announce at Mina: “No pagan shall perform hajj 
after this year, and none shall perform the Tawaf around the Ka‟ba in naked 
state.” Humaid added: That the Prophet sent „Ali ibn Abi Ṭalib (after Abū Bakr) 
and ordered him to recite aloud in public Surat Barā‟a. Abū Hurayra added, “So, 
„Ali along with us, recited Barā‟a (loudly) before the people at Mina on the Day 
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of Nahr and announced “No pagan shall perform hajj after this year, and none 
shall perform the Ṭawaf around the Ka‟ba in naked state.”110 
In criticizing this tradition, al-Mūsawi starts by evaluating the narrators. 
He assesses Abū Hurayra and Humayd as the abettor of the Umayyad, so that they 
voluntarily narrated such kind of tradition.
111
 Al-Mūsawi presents a reason 
showing that this tradition is invalid; Abū Hurayra, before he enjoyed the pleasure 
of the Umayyad, he narrated:  
 َرْػيَرُى بَِأ ِنْب ِرَّرَُمُ ْنَع ،ِّْبْعَّشلا ِنَع ،ََةيرِغُم ْنَع ،ُةَبْعُش اَنَػث َّدَح ،ٍرَفْعَج ُنْب ُدَّمَُمُ اَنَػث َّدَح بَِأ ِوِيَبأ ْنَع ،َة
 َع ُللها ىَّلَص ِللها ُؿوُسَر ُوَثَعَػب " َينِح ٍبِلَاط بَِأ ِنْب ّْيِلَع َعَم ُتْنُك :َؿاَق ،َةَرْػيَرُى َةَّكَم ِلْىَأ َلَِإ َمَّلَسَو ِوْيَل
 َاَو ،ٌنِمْؤُم َّاِإ َةََّنْلا ُلُخْدَي َا ُوََّنأ :يِداَنُػن اَّنُك :َؿاَق ؟َفوُداَنُػت ْمُتْنُك اَم :َؿاَقَػف ." ٌةَءاَرَػِبب ِتْيَػبْلِاب ُؼُوطَي 
 َع ُللها ىَّلَص ِللها ِؿوُسَر َْينَػبَو ُوَن ْػيَػب َفاَك ْنَمَو ،ٌفَايْرُع ِةَعَػبْرَأ َلَِإ ُهَدََمأ َْوأ ُوَلَجَأ َّفِإَف ،ٌدْهَع َمَّلَسَو ِوْيَل
اَذَى ُّجَُيَ َاَو ،ُُولوُسَرَو َينِِكرْشُمْلا َنِم ٌءِيَرب َللها َّفِإَف ِرُهْشَْلَا ُةَعَػبْرَْلَا ِتَضَم اَذِإَف ،ٍرُهْشَأ  َدْعَػب َتْيَػبْلا
 َُنأ ُتْنُكَف :َؿاَق .ٌِؾرْشُم ِـاَعْلا ِتْوَص َلِحَص َََّّح يِدا  
Narrated Abū Hurayra, he said:“I was among the delegation that the Prophet 
sent with „Ali to the people of Mecca to inform of Surat Barā‟a.” His son 
Muharrir asked him: “What did you inform of?” He said: “We announced: No 
one enters Paradise except the believers, no polytheist is to come to hajj after this 
year, no one is to go around the Ka‟ba nakedly and whoever has a covenant with 
the Prophet, it will be valid for four months, and if it passed four months, in truth 
Allāh and his messenger were free of the polytheists, and no polytheist is to come 
to hajj after this year. He said: I cried of that until my voice became hoarse.”112 
This tradition was narrated by Abū Hurayra and it was mentioned in the 
historian‟s books and those who collected the hadith.113 In this narration Abū 
Hurayra did not mention Abū Bakr like in the first hadith. He said that the 
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pilgrims whom the Prophet sent to Mecca were under the emirate of „Ali, the 
same emirate which Abū Hurayra ascribed to Abū Bakr.114 
Al-Mūsawi said that if Abū Hurayra was sent with Imam „Ali by the 
Prophet, what would be the meaning of his saying “Abū Bakr sent me in that hajj 
along with the announcers whom he sent in the Day of Naḥr”, and “The Prophet 
sent „Ali ibn Abi Ṭalib and ordered him to recite aloud in public Surat Barā‟a, so 
„Ali along with us?”. According to al-Mūsawi, there was a contradiction between 
these two narrations concerning the sender of Abū Hurayra and the other 
announcers, the place of the send; Medina or Mecca, and the date of the send; 
either the Day of Naḥr or before it.115 
Al-Mūsawi writes five points of explanations which are intended to make 
clear the tradition; Firstly al-Mūsawi explains that the reality of the task –the send 
with Barā‟a– happened in summer. He writes: “When the verses of Barā‟a was 
revealed to the Prophet, he sent Abū Bakr to recite it in front of all the attendants 
in the day of the greater hajj, and to declare the dispensation of God and His 
messenger from the covenant between Muslims and the polytheists, and that no 
polytheists would be permitted to come to Ka‟ba, none of them would go there 
nakedly and only believers would enter the paradise. When Abū Bakr went not so 
far, Allāh revealed to the Prophet that none would carry out his divine duties but 
himself or a man of his family. Then the Prophet called „Ali and ordered him to 
follow after Abū Bakr to take Barā‟a from him and then to go to Mecca to take 
along the tasks. The Prophet gave „Ali full authority to be the chief of hajj and 
gave Abū Bakr two options; either going back to Medina or going on with the 
pilgrims. Abū Bakr asked „Ali: “Why did you come?” He said: “The Prophet 
ordered me to take the verses of Barā‟a from you and to go to void the covenant of 
the polytheist. You are free to return or to go with me.” He said: “I return to him.” 
„Ali went to Mecca with the pilgrims of Medina, while Abū Bakr returned to 
Medina. He said to the Prophet: “You honored me with a thing I looked forward 
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to it, but when I went to do it you ordered to bring me back. Did Allāh reveal to 
you something about me?” the Prophet said: “No, but Gabriel told me from Allāh 
that none would carry out my divine tasks except me or a man of my family. „Ali 
is of mine and so he will do instead of me.” 116 
Secondly, al-Mūsawi mentions some traditions mentioned by the Sunnis 
confirming what he has previously mentioned; that „Ali was the emir of hajj. The 
narrations were narrated by Abū Bakar, „Ali, Ibn „Abbas, and Jumai‟ ibn „Umair. 
Below are the narrations: 
1) Narration from Abū Bakar 
 ْنَع :َؽاَحْسِإ ُوَبأ َؿاَق ،ُلِيئاَرْسِإ َؿاَق :َؿاَق ،ٌعيَِكو اَنَػث َّدَح  ٍعْيَػثُػي ِنْب ِدْيَز  ُللها ىَّلَص َِّبَّنلا َّفَأ :ٍرْكَب بَِأ ْنَع
 ُوطَي اَو ،ٌِؾرْشُم ِـاَعْلا َدْعَػب ُّجَُيَ َا :َةَّكَم ِلْىَِلَ ٌةَءاَرَػِبب ُوَثَعَػب َمَّلَسَو ِوْيَلَع ُلُخْدَي اَو ،ٌفَايْرُع ِتْيَػبْلاِب ُؼ
 َجَأَف ٌةَّدُم َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها ِؿوُسَر َْينَػبَو ُوَن ْػيَػب َفاَك ْنَم ،ٌةَمِلْسُم ٌسْفَػن َّاِإ َةََّنْلا ،ِِوتَّدُم َلَِإ ُوُل
 َِبِ َراَسَف :َؿاَق .ُُولوُسَرَو َينِِكرْشُمْلا َنِم ٌءِيَرب ُللهاَو ُوْقَْلحا " :ُوْنَع َلَاَعَػت ُللها َيِضَر ،  يِلَعِل َؿاَق َُّثُ ،ًاثلاَث ا
 َلَع ُللها ىَّلَص ِّْبَّنلا ىَلَع َـ ِدَق اَّمَلَػف :َؿَاق ،َلَعَفَػف :َؿاَق " َتَْنأ اَهْغّْلَػبَو ،ٍرْكَب َاَبأ َّيَلَع َُّدرَػف ُوَبأ َمَّلَسَو ِوْي
 َؿوُسَر َاي :َؿاَق ،ىَكَب ٍرْكَب ْفَأ ُتْرُِمأ ْنِكَلَو ،ٌرْػيَخ َّاِإ َكيِف َثَدَح اَم " :َؿَاق ؟ٌءْيَش َّفِ َثَدَح ،ِللها
" ّْنِِم ٌلُجَر ْوَأ َاَنأ َّاِإ ُوَغّْلَػبُػي َا  
Narrated Abū Bakr, that the Prophet (may peace be upon him) sent him with 
Barā‟a for the people of Mecca: “No polytheist is to come to hajj after this year, 
no one is to go around the Ka‟ba nakedly, no one enters Paradise except the 
believers and whoever has a covenant with the Prophet it will be valid for the time 
until it‟s date, and that Allāh and his messenger were acquitted from the 
polytheists.” He said: Abū Bakr went away for three days, then the Prophet said 
to „Ali: “Follow after Abū Bakr and let him come back to me. Take Barā‟a from 
him and go to inform of it.” He said: he did it, and when Abū Bakr went back to 
the Prophet, he cried. He said: “O Apostle of Allāh, did something happen about 
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 on taht deredro saw I tub ,uoy tuoba deneppah doog tub gnihtoN“ :dias eH ”?em
 711”.ylimaf ym fo nam a ro em tpecxe sksat enivid ym tuo yrrac ot saw eno
 ilA„ morf noitarraN )2
َحَنٍش، َعْن دَّ ثَػَنا َعْبُد اِلله، َحدَّ ثَػَنا مَُُمَُّد ْبُن ُسَلْيَماَف ُلَوْيٌن، َحدَّ ثَػَنا مَُُمَُّد ْبُن َجاِبٍر، َعْن ِسََاٍؾ، َعْن ح َ
لنَِّبُّ َصلَّى الله َُعِلي  ، َقاَؿ: َلمَّا نَػزََلْت َعْشُر آيَاٍت ِمْن بَػَراَءٌة َعَلى النَِّبّْ َصلَّى اُلله َعَلْيِو َوَسلََّم، َدَعا ا
َلْيِو َوَسلََّم فَػَقاَؿ لِ: َعَلْيِو َوَسلََّم أَبَا َبْكٍر فَػبَػَعثَُو ِبَِا لِيَػْقرََأَىا َعَلى َأْىِل َمكََّة، ُثَُّ َدَعانِّ النَِّبُّ َصلَّى اُلله ع َ
ْذَىْب ِبِو ِإَلَ َأْىِل َمكََّة، َفاقْػرَْأُه َعَلْيِهْم " فَػَلِحْقتُو ُ" أَْدرِْؾ أَبَا َبْكٍر، َفَحْيثَُما لحَِْقَتُو َفُخِذ اْلِكَتاَب ِمْنُو، َفا
يَا َرُسوَؿ اِلله، بِالُْْحَفِة َفَأَخْذُت اْلِكَتاَب ِمْنُو، َوَرَجَع أَبُو َبْكٍر ِإَلَ النَِّبّْ َصلَّى اُلله َعَلْيِو َوَسلََّم، فَػَقاَؿ: 
  ِجْبِْيَل َجاَءنِّ، فَػَقاَؿ: " َلْن يُػَؤدَّْي َعْنَك ِإا أَْنَت َأْو َرُجٌل ِمْنَك " نَػَزَؿ فَِّ َشْيٌء؟ َقاَؿ: َا، َوَلِكنَّ 
 yam( tehporP eht ot delaever neeb dah a‟araB fo sesrev net nehw ,ilA„ detarraN
 eht rof meht eticer ot mih tnes dna rkaB ūbA rof dellac eh ,)mih nopu eb ecaep
 ,rkaB ūbA retfa wolloF“ :dias dna em rof dellac eh nehT .acceM fo elpoep
 fo elpoep eht rof ti eticer ot og dna mih morf koob eht ekat ,mih teg uoy reverehw
 dna tehporP eht ot kcab tnew eH .mih morf koob eht koot dna mih tog I ”.acceM
 :dias eH ”?em tuoba delaever gnihtyna saw ,hāllA fo regnessem O“ :mih ot dias
 ro em tpecxe noitalever eht fo mrofni dluow eno on taht em dlot leirbaG tub ,oN“
 811 ”.em fo nam a
 sabbA„ nbI morf noitarraN )3
بَػْلٍج، َحدَّ ثَػَنا َعْمُرو ْبُن َمْيُموٍف، َقاَؿ: ِإنِّّْ َلَاِلٌس َحدَّ ثَػَنا َيََْيَ ْبُن َحَّاٍد، َحدَّ ثَػَنا أَبُو َعَوانََة، َحدَّ ثَػَنا أَبُو 
ُيُُْلونَا َىُؤَاِء، ِإَلَ اْبِن َعبَّاٍس، ِإْذ أتَاُه ِتْسَعُة َرْىٍط، فَػَقاُلوا: يَا أَبَا َعبَّاٍس، ِإمَّا َأْف تَػُقوَـ َمَعَنا، َوِإمَّا َأْف 
َمَعُكْم، َقاَؿ: َوُىَو يَػْوَمِئٍذ َصِحيٌح قَػْبَل َأْف يَػْعَمى، َقاَؿ: َفابْػَتَدُءوا  َعبَّاٍس: بَْل أُقو ُـ َقاَؿ: فَػَقاَؿ اْبن ُ
َعْشٌر، فَػَتَحدَّ ثُوا، َفَلا َنْدرِي َما َقاُلوا، َقاَؿ: َفَجاَء يَػنػُْفُض ثَػْوبَُو، َويَػُقوُؿ: ُأْؼ َوُتْف، َوقَػُعوا فِ َرُجٍل َلُو 
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 َصلَّى اُلله َعَلْيِو َوَسلََّم: " َلََبْػَعَثنَّ َرُجًلا َا ُيُْزِيِو اُلله أَبًَدا، يَُِبُّ اَلله َوَرُسوَلُو َوقَػُعوا فِ َرُجٍل َقاَؿ َلُو النَِّبُّ 
ا  "، َقاَؿ: َفاْسَتْشَرَؼ َلََا َمِن اْسَتْشَرَؼ، َقاَؿ: " أَْيَن َعِليّّ؟ " َقاُلوا: ُىَو فِ الرََّحى َيْطَحُن، َقاَؿ: " َوم َ
 ُكْم لَِيْطَحَن؟ " َقاَؿ: َفَجاَء َوُىَو َأْرَمُد َا َيَكاُد يُػْبِصُر، َقاَؿ: فَػنَػَفَث فِ َعيػْ نَػْيِو، ُثَُّ َىزَّ الرَّايَة ََكاَف َأَحد ُ
َعِليِّا َخْلَفُو،  َعث ََثَلاثًا، َفَأْعطَاَىا ِإيَّاُه، َفَجاَء ِبَصِفيََّة بِْنِت ُحَيي  . َقاَؿ: ُثَُّ بَػَعَث ُفَلانًا ِبُسوَرِة التػَّْوبَِة، فَػبػ َ
ُكْم يُػَوالِيِنِ َفَأَخَذَىا ِمْنُو، َقاَؿ: " َا َيْذَىُب ِبَِا ِإاَّ َرُجٌل ِمنِّْ ، َوأَنَا ِمْنُو "، َقاَؿ: َوَقاَؿ لَِبِنِ َعمِّْو: " أَيُّ 
أَنَا أَُوالِيَك فِ الدُّ نْػَيا َواْلآِخَرِة،  فِ الدُّ نْػَيا َواْلآِخَرِة؟ "، َقاَؿ: َوَعِليّّ َمَعُو َجاِلٌس، َفَأبَػْوا، فَػَقاَؿ َعِليّّ:
يُُّكْم يُػَوالِيِنِ َقاَؿ: " أَْنَت َولِيّْي فِ الدُّ نْػَيا َواْلآِخَرِة "، َقاَؿ: فَػتَػرََكُو، ُثَُّ أَقْػَبَل َعَلى َرُجٍل ِمنػُْهْم، فَػَقاَؿ: " أ َ
: أَنَا أَُوالِيَك فِ الدُّ نْػَيا َواْلآِخَرِة. فَػَقاَؿ: " أَْنَت َولِيّْي فِ فِ الدُّ نْػَيا َواْلآِخَرِة؟ " َفَأبَػْوا، َقاَؿ: فَػَقاَؿ َعِليّّ 
 911الدُّ نْػَيا َواْلآِخَرِة ". َقاَؿ: وََكاَف َأوََّؿ َمْن َأْسَلَم ِمَن النَّاِس بَػْعَد َخِدَيَُة.
 sliated ni klat ot nageb dna ilA„ fo stnenoppo eht tsniaga detsetorp sabbA„ nbI
 ammu elohw eht ot mih gnirreferp fo snoitidnoc eht dna ilA„ fo seutriv eht tuoba
-la arus htiw rkaB ūbA tnes tehporP eht neht …“ :dias eH .tehporP eht retfa
 og lliw enoN :dias tehporP ehT .mih morf ti ekat ot mih retfa ilA„ tnes dna abwaT
 ”.mih morf ma I dna em morf si ohw ,nam a tpecxe ti htiw
 riamU„ nbi ‟iamuJ morf noitarraN )4
ْلَكاِىِليُّ ، َحدَّ ثَػَنا َأْحَُد ْبُن َكاِمٍل اْلَقاِضي، ثنا َأْحَُد ْبُن مَُُمَِّد ْبِن ِعيَسى اْلبَػْرِتُّ، ثنا ِإْسَحاُؽ ْبُن ِبْشٍر ا
ِن َأبِ َحْفَصَة، َعْن ُجَُْيِع ْبِن ُعَمْيرٍ اللَّْيِثيّْ َقاَؿ: أَتَػْيُت َعْبَد اللَِّو ْبَن ثنا مَُُمَُّد ْبُن ُفَضْيٍل، َعْن َسالِِِ ب ْ
َك َعْن َعِلي  ؟ ُعَمَر َرِضَي اللَُّو َعنػُْهَما، َفَسأَْلتُُو َعْن َعِلي  َرِضَي اللَُّو َعْنُو، َفانْػتَػَهَرنِّ، ُثَُّ َقاَؿ: َأَا ُأَحدّْ ث ُ
وِؿ اللَِّو َصلَّى اُلله َعَلْيِو َوَسلََّم فِ اْلَمْسِجِد، َوَىَذا بَػْيُت َعِلي  َرِضَي اللَُّو َعْنُو، ِإفَّ َرُسوَؿ َىَذا بَػْيُت َرس ُ
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 َةَّكَم ِلْىَأ َلَِإ ٍةَءاَرَػِبب اَمُهْػنَع ُوَّللا َيِضَر َرَمُعَو ٍرْكَب َاَبأ َثَعَػب َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِوَّللا ََلطْناَف  اَذِإَف ،اَق
 لِ اَمَو :َؿاَق ،َكَعَم يِذَّلا َباَتِكْلا ِتاَى ،ٍرْكَب َاَبأ َاي ّّيِلَع َاَنأ :َؿاَق ؟اَذَى ْنَم :َااَقَػف ،ٍبِكاَرِب َاُهَ ؟
 َو ٍرْكَب ُوَبأ َعَجَرَو ،ِوِب َبَىَذَف َباَتِكْلا ّّيِلَع َذَخَأَف ،اًرْػيَخ َّاِإ ُتْمِلَع اَم ِوَّللاَو :َؿاَق ُوَّللا َيِضَر ُرَمُع
:لِ َليِق ْنِكَلَو ،ٌرْػيَخ َّاِإ اَمُكَل اَم " :َؿاَق ؟ِوَّللا َؿوُسَر َاي اَنَل اَم :َااَقَػف ِةَنيِدَمْلا َلَِإ اَمُهْػنَع  ُغّْلَػبُػي َا ُوَّنِإ
 َكْنِم ٌلُجَر ْوَأ َتَْنأ َّاِإ َكْنَع« ىَلَع ِويِف ُلْمَْلحاَو ّّذاَش ٌثيِدَح اَذَى ىَلَع ُهَدْعَػبَو ٍْيرَمُع ِنْب ِعَْيُجُ
 ٍرْشِب ِنْب َؽاَحْسِإ »  
Jumai‟ ibn „Umayr asked „AbdAllāh ibn „Umar about „Ali, Ibn „Umar scolded 
him and said: This is the house of the Prophet in the mosque and this is the house 
of „Ali. Once, the Prophet sent Abū Bakr and „Umar with Barā‟a to Mecca. While 
they were on their way to Mecca, a rider came. They asked who he was. He said: 
“I am „Ali. O Abū Bakr, give me the book, which is with you.” He said: “Is there 
anything wrong about me?” „Ali said: “I don‟t think but good.” „Ali took the book 
and went to Mecca. Abū Bakr and „Umar went back to Medina and asked the 
Prophet: “What happened about us?” He said: “Nothing happened about you 
except good, but it was revealed to me that none was to carry out my divine tasks 
except me or a man of my family.”120 
 
Thirdly, according to al-Mūsawi, the acquittal with the polytheists brought 
great result to the Muslim, as well as it brought „Ali more glory and highness near 
all of the Arabs, when Allāh and his Apostle chose him to do this task especially 
after the return of Abū Bakr. He strengthens this argument by quoting what the 
Prophet said to „Ali when he sent him to take Bara‟a from Abū Bakr; “Either I go 
with you or you go.” „Ali said: “if it must be, then I will go.” The Prophet said: 
“Go off. Allāh will confirm your tongue and guide your heart.” Below is the full 
narration: 
،ٍؾَاِسَ ْنَع ،ٍرْصَن ِنْب ِطاَبْسَأ ْنَع ،ٍداََّح ُنْب وُرْمَع اَنَػث َّدَح ،ٍرْكَب ُوَبأ ِنَِث َّدَح ،ِللها ُدْبَع اَنَػث َّدَح  ْنَع
 َأ :  يِلَع ْنَع ،ٍشَنَح ُتْسَل ّْنِِّإ ِللها َِّبَن َاي :َؿاَقَػف ،ٌةَءاَرَػِبب ُوَثَعَػب َينِح َمَّلَسَو ِوْيَلَع ُللها ىَّلَص َِّبَّنلا َّف
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 َفاَك ْفِإَف :َؿاَق " َتَْنأ َاِبِ َبَىْذَت ْوَأ َاَنأ َاِبِ َبَىَْذأ ْفَأ ُّّدب اَم " :َؿاَق ،ِبيِطَْلِاب اَو ،ِنِسَّللِاب  َُّدب اَو
 َف َلَع ُهَدَي َعَضَو َُّثُ :َؿاَق " َكَبْلَػق يِدْهَػيَو َكَناَسِل ُتَّْبثُػي َللها َّفِإَف  َِْلطْناَف " :َؿاَق .َاَنأ ُبَىْذَأَس ى
 ِوِمَف121 
Furthermore, he explains what the Prophet said: „No, but Gabriel told me 
that no one would inform of the revelation except me or a man of me‟, that in the 
Arabic text he used (نن) ( َكْنِم ٌمُجَر ْوَأ َتَْنأ ِلاإ َكْنَع َي ِّدَُؤي ْنَن " :َلاَقَف ،ِينَءاَج َميِرْبِج َّنِكَنَو) which 
means „will never‟. The meaning of the tradition is: no one at all to carry out 
anything of the divine tasks instead of you except a man of your family.
122
 
According to al-Mūsawi, this tradition is not concerned only to this task, but in 
general task, there are other tradition having the same meaning as this one; 
 ُنْباَو ،َـ َدآ ُنْب َيََْيَ اَنَػث َّدَح  َةَداَنُج ِنْب ّْيِشْبُح ْنَع ،َؽاَحْسِإ بَِأ ْنَع ،ُلِيئاَرْسِإ اَنَػث َّدَح :َااَق ،ٍْيرَُكب بَِأ
-  ِعاَدَوْلا ِةَّجَح َـْوَػي َدِهَش ْدَق َفاََكو ُّلِوُلَّسلا :َـ َدآ ُنْب َيََْيَ َؿاَق- ُللها ىَّلَص ِللها ُؿوُسَر َؿاَق :َؿاَق ،
 َع " :َمَّلَسَو ِوْيَلَع يِضْقَػي َا " :ٍْيرَُكب بَِأ ُنْبا َؿاَقَو " ّّيِلَع ْوَأ َاَنأ َّاِإ ّْنَِع يّْدَؤُػي َاَو ،ُوْنِم َاَنأَو ّْنِِم ّّيِل
" ّّيِلَع ْوَأ َاَنأ َّاِإ ِنِْيَد ّْنَِع  
In the day of farewell hajj, the Prophet said: “Ali is from me and I am from „Ali. 
No one is to carry out my tasks except me and „Ali.” 123 
Fourthly, al-Mūsawi argues that the enemies of „Ali who wronged him and 
tried to defame him –as well as Abū  Hurayra– who flattered the enemies of „Ali, 
all of them distorted this tradition and turned his virtues aside from him.
124
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Abū Hurayra, in the tradition mentioned “Abū Bakr sent me … then he 
sent „Ali after us to announce with us…”, his words in this tradition made as if 
„Ali was just one of the announcers sent by Abū Bakr to call out with Abū 
Hurayra. Al-Mūsawi said that by this Abū Hurayra transmitted the virtue of „Ali 
to Abū Bakr which meant to flatter the government and endearing himself to the 
public by inventing what pleased him.
125
 Before Abū Hurayra was employed to 
serve the Umayyad propaganda, he told this event without mentioning that Abū 
Bakr was the emir of the Hajj, but he only mentioned that he and other announcers 
were with „Ali.126 
Fifthly, during the Umayyad reign the political propaganda had committed 
serious crime by fabricating the prophetical utterance. The fake traditions were 
made in order to flatter the rulers, and the tradition narrated by Humayd was only 
a sample of it.
127
 Al-Mūsawi argues that there are many fake tradition which have 
the same meaning as the tradition narrated by Humaid and Abū Hurayra, which 
against the family of the Prophet, and those are ascribed to „Ali himself, the 
second is to his cousin „AbdAllāh ibn „Abbas, the third is to his companion Jabir 
ibn „AbdAllāh, and the fourth is to his grandson Muḥammad al-Baqir.128  Al-
Mūsawi did not mention the narration of those fake traditions which ascribed to 
„Ali, „AbdAllāh ibn „Abbas, Jabir ibn „AbdAllāh and Muḥammad al-Baqir, but he 
explains the defect of each chain of the traditions; the defect in chain transmitter 
of the tradition ascribed to „Ali is Abū Zar‟a Wahab ibn Rashid for his hostility to 
„Ali, the defect in the series of narrators ascribed to ibn Abbas is Abū al-Qasim 
Muqsim ibn Mazja‟a for declaring his enmity to „Ali and that he was not trusty, 
the defect in the tradition ascribed to  Jabir is Abū Ṣalih for he was offensive and 
excessive in lying, and the defect of the tradition ascribed to Muḥammad al-Baqir 
is Muḥammad ibn Isḥaq for narrating unbelievable tradition.129 
b). Abū Ṭalib Refuses to Say shahada 
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 َُمُ اَنَػث َّدَح ٍِـزاَح بَِأ ْنَع ،َفاَسْيَك ُنْب ُدِيَزي اَنَػث َّدَح ،ٍديِعَس ُنْب َيََْيَ اَنَػث َّدَح ،ٍفوُمْيَم ِنْب ِِتِاَح ُنْب ُدَّم
 َلِإ َا :ْلُق " :ِوّْمَعِل َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها ُؿوُسَر َؿاَق :َؿاَق ،َةَرْػيَرُى بَِأ ْنَع ، ّْيِعَجْشَْلَا َّاِإ َو ،ُللها 
 ِلَذ ىَلَع ُوَلََح َا َّنَِّإ :َفوُلوُقَػي ،ٌشْيَرُػق نَِّرّْػيَعُػت ْفَأ َاْوَل :َؿاَق ،" ِةَماَيِقْلا َـْوَػي َاِبِ َكَل ُدَهْشَأ ُتْرَرْػقََلَ َُعزَْلا َك
 يِدْهَػي َللها َّنِكَلَو َتْبَبْحَأ ْنَم يِدْهَػت َا َكَّنِإ{ :ُللها َؿَزْػنَأَف ،َكَنْػيَع َاِبِ}ُءاَشَي ْنَم 
It is narrated on the authority of Abū Hurayra that the Messenger of Allāh said to 
his uncle (at the time of his death): Make a profession of it that there is no god but 
Allāh and I will bear testimony (of you being a Muslim) on the Day of Judgment. 
He (Abū Ṭalib) said: Were it not the fear of the Quraysh blaming me (and) saying 
that it was the fear (approaching death) that induced me to do so, I would 
certainly delighted your eyes. It was then that Allāh revealed: “It is true Thou wilt 
not be able to guide every one, whom Thou lovest; but Allāh guides those whom 
He will and He knows best those who receive guidance”.130 
Another similar hadith also narrated by Abū Hurayra: 
 :َااَق ،َرَمُع بَِأ ُنْباَو ،ٍداَّبَع ُنْب ُدَّمَُمُ اَنَػث َّدَح ،
ٍِـزاَح بَِأ ْنَع ،َفاَسْيَك ُنْبا َوُىَو َدِيَزي ْنَع ،ُفاَوْرَم اَنَػث َّدَح
 َلِإ َا :ْلُق " :ِتْوَمْلا َدْنِع ِوّْمَعِل َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها ُؿوُسَر َؿاَق :َؿاَق ،َةَرْػيَرُى بَِأ ْنَع ،ُللها َّاِإ َو
 َيِقْلا َـْوَػي َاِبِ َكَل ُدَهْشَأ :صصقلا[ }َتْبَبْحَأ ْنَم يِدْهَػت َا َكَّنِإ{ :ُللها َؿَزْػنَأَف ،" َبََأَف ،ِةَما25 ََةيْلآا ] 
It is narrated on the authority of Abū Hurayra that the Messenger of Allāh said to 
his uncle at the time of his death: Make a profession of it that there is no god but 
Allāh and I will bear testimony (of you being a Muslim) on the Day of Judgment. 
But he (Abū Ṭalib) refused to do so. Then Allāh revealed this verse: “It is true 
Thou wilt not be able to guide every one, whom Thou lovest; but Allāh guides 
those whom He will and He knows best those who receive guidance”.131 
Al-Mūsawi criticizes the traditions from its historical side. The historical 
fact shows that the case (conversation between the Prophet and Abū Ṭalib) 
happened many years before Abū Hurayra converts to Islam and accompanies the 
Prophet. Al-Mūsawi writes: “Abū Ṭalib died in the tenth year of the prophet hood 
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of Muḥammad (may peace be upon him), i.e. three years before hijra. It was also 
said that he was died in the ninth or eighth year. It means that he died ten years 
before Abū Hurayra came to Hijaz. Then how could Abū Hurayra meet the 
Prophet and his uncle while they were talking about what he narrated as if he had 
seen with his own eyes and also heard with his ears?”132 
Al-Mūsawi argues that this tradition was one of many fake traditions made 
in order to flatter the enemies of „Ali and his progeny, and the Umayyad tried 
many ways to spread this hadith. In the case of the truthfulness (faith) of Abū 
Ṭalib, al-Mūsawi said that there many scholars who denied that tradition and 
proved the faith of Abū Ṭalib with definitive evidences. Al-Mūsawi quotes one of 
Abū Ṭalib‟s poems: “O Allāh may you witness, I have believed in the mission of 
Muḥammad.”133  
7. Imaginative Tradition 
In al-Mūsawi‟s valuation, many traditions narrated by Abū Hurayra were 
considered as result of his imagination or fantasy.  Among forty titles of traditions 
discussed by al-Mūsawi, the last eight traditions are included to this theme. Those 
criticized traditions are entitled by al-Mūsawi as follow: an imaginative story 
about charity, another fable about good results of fidelity, a third fable about good 
results of gratefulness, a fourth imaginative story about injustice, a fifth 
imaginative one about mercy, another like the previous, Allāh forgives an 
excessive unbeliever, and Allāh forgives a sinful man forever. From these eight 
numbers, we‟ll take two as sample to see how al-Mūsawi criticizes it. 
a). Allāh Forgives An Excessive Unbeliever 
 َُح ُنْب ُدْبَعَو ،ٍعِفَار ُنْب ُدَّمَُمُ اَنَػث َّدَح ٍدْي-  اَنَػث َّدَح ُوَل ُظْفَّللاَو ٍعِفَار ُنْبا َؿاَقو ،َانَرَػبْخَأ :ٌدْبَع َؿاَق-  ُدْبَع
 ِرْىُّزلا َؿاَق ؟ ِْينَػبيِجَع ِْينَػثيِدَِبِ َكُث ّْدَحُأ َاَأ :ُِّيرْىُّزلا لِ َؿاَق :َؿاَق ،ٌرَمْعَم َانَرَػبْخَأ ،ِؽاَّزَّرلا نَِّرَػبْخَأ :ُّي
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 ِدْبَع ُنْب ُدَْيُح  ىَلَع ٌلُجَر َؼَرْسَأ " :َؿاَق ،َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِّْبَّنلا ِنَع ،َةَرْػيَرُى بَِأ ْنَع ،ِنَْحَّرلا
 ْذا َُّثُ ،نِّوُقَحْسا َُّثُ ،نِّوُِقرْحَأَف ُّتُم َاَنأ اَذِإ :َؿاَقَػف ِويَِنب ىَصْوَأ ُتْوَمْلا ُهَرَضَح اَّمَلَػف ،ِوِسْفَػن فِ نِّوُر
 ّْرلا وُلَعَفَػف َؿاَق ،اًدَحَأ ِوِب َُوب َّذَع اَم ًاباَذَع ِنِب ّْذَعُػيَل ّْبَِر َّيَلَع َرَدَق ْنِئَل ِللهاَوَػف ،ِرْحَبْلا فِ ِحي َؿاَقَػف ،ِوِب َكِلَذ ا
 َقَػف ؟َتْعَػنَص اَم ىَلَع َكََلَح اَم :ُوَل َؿاَقَػف ،ٌمِئاَق َوُى اَذِإَف ،ِتْذَخَأ اَم يَّْدأ :ِضْرَْلِْل َاي ،َكُتَيْشَخ :َؿا
 ّْبَر-  َكُتَػفاََمَ َؿاَق ْوَأ- " َكِلَذِب ُوَل َرَفَغَػف  ِؿوُسَر ْنَع ،َةَرْػيَرُى بَِأ ْنَع ،ٌدَْيُح ِنَِث َّدَحَو :ُِّيرْىُّزلا َؿاَق
 :َؿاَق ،َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها«اَهْػَتطََبر ٍةَّرِى فِ َراَّنلا ٌَةَأرْما ِتَلَخَد َيِى َاَو ،اَهْػتَمَعْطَأ َيِى َلاَف ،
 ًاْزَى ْتَتاَم َََّّح ،ِضْرَْلَا ِشاَشَخ ْنِم ُلُكْأَت اَه ْػتَلَسْرَأ » َاَو ،ٌلُجَر َلِكَّتَػي َّلاَِئل ،َكِلَذ :ُِّيرْىُّزلا َؿاَق
 ٌلُجَر َسَأْيَػي  
Abū Hurayra reported the Allāh‟s Messenger (may peace be upon him) as saying 
that a person committed sin beyond measure and when he was going to die, he left 
this will: (When I die), burn my dead body and the cast them (the ashes) to the 
wind and in the ocean. By Allāh, if my Lord takes hold of me, He would torment 
me as He has not tormented anyone else. They did as he has asked them to do. He 
(the Lord) said to the earth: Return what you have taken. And he was thus 
restored to his (original form). He (Allāh) said to him: What prompted you to do 
this? He said: My Lord, it was Thine fear or Thine awe, and Allāh pardoned him 
because of this. Abū Hurayra reported Allāh‟s Messenger (may peace be upon 
him) as saying that a woman was thrown into hell-fire because of a cat whom she 
has tied and did not provide it with food, nor did she set it free to catch insects of 
the euth until it died inch by inch. Zuhri said: (These two ahadith) show that a 
person should neither feel confident (of getting into Paradise) because of his 
deeds, nor should he lose (all hopes) of getting into Paradise.
134 
This tradition tells a story about a man who exceeded in committing sins 
during his life, when he was about to die he was desperate of the mercy of Allāh. 
He asked his son to burn his dead body and to cast the ashes in the ocean, he 
thought that Allāh would not be able to resurrect him. This tradition also informs 
that a woman was thrown into hell for the cat she tied and did not provide it with 
food. 
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Al-Mūsawi said that this tradition tended to show that human being was 
not to be desperate of the mercy of Allāh, even if he or she was excessive in 
committing sins and not to think that he or she would be safe from His torture 
even if he or she was a believer.
135
 Further, al-Mūsawi said that these two facts do 
not need to be supported by the stories of Abū Hurayra, since the Holy Qur‟ān has 
clearly explained it,
136
 
  … َفوُرِفاَكْلا ُـْوَقْلا َّاِإ ِوَّللا ِحْوَر ْنِم ُسَأْيَػي َا ُوَّنِإ ِوَّللا ِحْوَر ْنِم اوُسَأْيَػت َاَو   
It means: “… and never give up hope of Allāh‟s Soothing mercy: 
truly no one despairs of Allāh‟s Soothing Mercy, except those who 
have no faith.”137 
 َفوُرِسَاْلا ُـْوَقْلا َّاِإ ِوَّللا َرْكَم ُنَمَْأي َلاَف ِوَّللا َرْكَم اوُنِمَأََفأ    
It means: “Did They then feel secure against the plan of Allāh. but 
no one can feel secure from the plan of Allāh, except those 
(doomed) to ruin!”138  
If this tradition -that was attributed to the Prophet- was true, it means that 
the Prophet encouraged the excessive sinful people to keep on their sins, but it 
was impossible for him to do so. 
b). Allāh Forgives A Sinful Man Forever 
 َط بَِأ ِنْب ِللها ِدْبَع ِنْب َؽاَحْسِإ ْنَع ،َةَمَلَس ُنْب ُداََّح اَنَػث َّدَح ،ٍداََّح ُنْب ىَلْعَْلَا ُدْبَع ِنَِث َّدَح ْنَع ،َةَحْل
 ُللها ىَّلَص ِّْبَّنلا ِنَع ،َةَرْػيَرُى بَِأ ْنَع ،َةَرْمَع بَِأ ِنْب ِنَْحَّرلا ِدْبَع َّزَع ِوّْبَر ْنَع يِكَْيَ اَميِف ،َمَّلَسَو ِوْيَلَع 
 ْبَع َبَنَْذأ :َلَاَعَػتَو َؾَراَبَػت َؿاَقَػف ،ِبْنَذ لِ ْرِفْغا َّمُهللا :َؿاَقَػف ،اًبْػنَذ ٌدْبَع َبَنَْذأ " :َؿاَق ،َّلَجَو ،اًبْػنَذ يِد
 ِب ُذُخَْأيَو ،َبْن َّذلا ُرِفْغَػي اِّبَر ُوَل َّفَأ َمِلَعَػف َؿاَقَػف ،ِبْنَذ لِ ْرِفْغا ّْبَر ْيَأ :َؿاَقَػف ،َبَنْذَأَف َداَع َُّثُ ،ِبْن َّذلا
 َُّثُ ،ِبْن َّذلِاب ُذُخَْأيَو ،َبْن َّذلا ُرِفْغَػي اِّبَر ُوَل َّفَأ َمِلَعَػف ،اًبْػنَذ َبَنَْذأ يِدْبَع :َلَاَعَػتَو َؾَراَبَػت َبَنْذَأَف َداَع
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 لِ ْرِفْغا ّْبَر ْيَأ :َؿاَقَػف ،َبْن َّذلا ُرِفْغَػي اِّبَر ُوَل َّفَأ َمِلَعَػف ،اًبْػنَذ يِدْبَع َبَنَْذأ :َلَاَعَػتَو َؾَراَبَػت َؿاَقَػف ،ِبْنَذ 
 َِثلاَّثلا فِ َؿاََقأ ِيرَْدأ َا :ىَلْعَْلَا ُدْبَع َؿاَق ،" َكَل ُتْرَفَغ ْدَقَػف َتْئِش اَم ْلَمْعا ،ِبْن َّذلِاب ُذُخَْأيَو َِوأ ِة
 ِباَّرلا :ِةَع« َتْئِش اَم ْلَمْعا»  
Abū Hurayra reported from Allāh‟s Messenger (may peace be upon him) that his 
Lord, the Exalted and Glorious, thus said: A servant committed a sin and he said: 
O Allāh, forgive me my sins, and Allāh (the Exalted and Glorious) said: My 
servant committed a sin and the he came to realize that he has a Lord Who 
forgives the sin and takes to account (the sinner) for the sin. He then again 
committed a sin and said: My Lord, forgive me my sin, and Allāh (the Exalted and 
High) said: My servant committed a sin and then he came to realize that he has a 
Lord Who would forgive his sin or would take (him) to account for the sin. He 
again committed a sin and said: My Lord, forgive me for my sin, and Allāh (Allāh, 
the Exalted and High) said: My servant committed a sin and then he came to 
realize that he has a Lord Who forgives the sins or takes (him) to account for sin. 
O servant, do what you like. I have granted you forgiveness.
139
 
This tradition describes the mercy of Allāh for His servant. Al-Mūsawi 
said that this tradition has the same style and same meaning with the previous one. 
It was made by the imagination of Abū Hurayra. Saying such tradition, Abū 
Hurayra aimed to explain that the mercy of Allāh is indefinite and beyond the 
estimation of human beings. Al-Mūsawi writes that the fact that Allāh‟s mercy is 
indefinite has clearly showed by the Holy Qur‟an, prophetic traditions, reason and 
the consensus. This fact does not need any kind of support from Abū Hurayra‟s 
imaginative stories.
140
 Al-Mūsawi quotes Qur‟anic verses  
 ِليِواَقَْلَا َضْعَػب اَن ْػيَلَع َؿَّوَقَػت ْوَلَو   ِينِمَيْلِاب ُوْنِم َانْذَخََلَ   ُوْنِم اَنْعَطَقَل َُّثُ
 َينِتَوْلا    َنِيزِجاَح ُوْنَع ٍدَحَأ ْنِم ْمُكْنِم اَمَف     
It means: “And if the apostle were to invent any sayings in our 
name, we should certainly seize Him by His right hand, and we 
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should certainly then cut off the artery of His heart: Nor could any 
of you withhold Him (from our wrath).”141 
Al-Mūsawi said that besides the aforementioned tradition, there are many 
hadith narrated by Abū Hurayra about the tyrants of to ease their crimes and sins. 
He quoted a narration from The History of Baghdad by al-Khatib al-Baghdadi, 
“Abū Hurayra said: The angel of death came to a dying man. He did not find 
anything (deed) good of him. He opened his heart but he did not find anything in 
it. He opened his jaws and found that his tongue was stuck to his jaw with the 
saying of (there is no god but Allāh). Allāh forgave him for that”.142 
These are some samples of al-Mūsawi‟s criticism of various traditions 
narrated by Abū Hurayra. From the aforementioned explanation, it looks that al-
Mūsawi based his criticism on some important sources; Qur‟ān, prophetic 
tradition, historical facts and his rationality. In his criticism, al-Mūsawi used one 
argumentation whether from Qur‟ān, prophetic tradition, historical fact or his 
rationality, and once in while he combines some argumentations in criticizing a 
tradition. These basic argumentations are like the measuring rods for hadith 
textual criticism formulated by the hadith scholars. Although the basic 
argumentation used by al-Mūsawi and the hadith scholars are almost the same, the 
difference between them can be seen in its application. Al-Mūsawi‟s criticism on 
the traditions narrated by Abū Hurayra is tied to his ideology as a Shi‟a. 
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CHAPTER IV 
ANALYSIS ON SHARAF AL-DĪN AL-MŪSAWI’S CRITICISM  
OF ABŪ HURAYRA’S TEXTUAL TRADITION 
 
A. The Reasons of Al-Mūsawi in Criticizing The Traditions Narrated by 
Abū Hurayra 
The standard of hadith criticism which have been approved by the hadith 
scholars are both in the personality of the narrator and the text or content of the 
tradition. In criticizing Abū Hurayra and the traditions he has narrated, al-Mūsawi 
has standard and principle as the other hadith scholars has one. But, in its 
application, it looks that the criticism standard that al-Mūsawi has is different kind 
of hadith criticism done by other hadith scholars. Hadith criticism which is done 
by the hadith scholars is aimed to ascertain the authenticity and validity of a 
tradition, while al-Mūsawi criticizes the tradition narrated by Abū Hurayra with 
the goal to show that the traditions are false, and  this is caused by some reasons, 
those are:  
1. A maxim formulated by hadith scholars said that all companions were just 
(al-ṣahābatu kulluhum „udul). Using this theorem, Abū Hurayra as one of 
the companions is considered as just („ādil). Al-Mūsawi did not agree with 
this theorem. According to him, among the companions there were saints, 
veracious and honest men, as well as hypocrites who committed guilt and 
crime, it means that not all of the companion were just.  So that to know 
whether a companion –as the narrator of hadith– were just or unjust, there 
must be done a criticism means a deep research on them, means 
investigation on their personality (naqd al-sanad) so that we can depend 
upon the just companions. The goal of criticizing the companions is just to 
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sanctify the Prophet and his sunna,
1
 for it is Islamic source of shari‟a after 
Qur‟ān.  
2. Abū Hurayra was one of the companions of the Prophet who was known 
as a prolific narrator. Al-Mūsawi criticized Abū Hurayra‟s personality and 
judged him as unjust or untruthful companion and narrator for his length 
of companionship and the number of the tradition he had narrated. He has 
a notion that Abū Hurayra somewhat late to convert to Islam and he 
narrated as much as 5374 traditions during his short period of 
companionship. His number of narration is large comparing to the 
traditions narrated by the four caliphs, Prophet‟s wives, and other 
companions who had converted to Islam earlier than him and had longer 
companionship with the Prophet. He said that Abū Hurayra narrated 5374 
narration, but this number is not a result of his own calculation, al-Mūsawi 
quoted it from what was written by Ibn Hazm in his book al-Milāl wa al-
Nihāl,2 whereas, the total calculation of 5374 traditions included many 
repetitions and the real number was not that much.  He was on his opinion 
and he was sure that Abū Hurayra narrated five thousand and more 
traditions for only three years of companionship, and he concluded that 
this was impossible. His conclusion leads him to accused Abū Hurayra for 
fabricating so many traditions. To proof it, let‟s take a look to a research 
done by Muḥammad Abdo Yamani. He calculated the number of Abū 
Hurayra traditions existed in the six book of hadith collection by using 
computer, and his research showed that from total number of 5374, the 
number of repeated tradition are 4074, so basically the hadith he narrated 
in the six books are 1300 only and the rest is just the same hadith printed 6 
times in the six books. And again, when this number of traditions was 
tracked, the research proved that almost all hadith he narrated have been 
narrated by several other chains from other companions, so basically he 
did not make it up or fabricated it by him-self. Then a process of deletion 
                                                             
1
 Abdul Hussayn Sharafuddeen al-Mūsawi, Abū Hurayra, Translated by Abdullah al-
Shahin, Ansariyan Publications, Iran, 2
nd
 Edition, 2006, p. 11. 
2
 Ibid. p. 53 
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was applied and they got only around 10 ahādith which are exclusively 
narrated by him as Ahad, so if he was to fabricate something then it had to 
be one of these 10.
3
 Based on these reasons, al-Mūsawi judged that all 
tradition narrated by Abū Hurayra are false. This assessment is not 
objective, since the limited time of Abū Hurayra in companying the 
Prophet and the fact that he has narrated many traditions does not mean 
that he fabricates the all those prophetic traditions, since it was known that 
during his period of companionship, Abū Hurayra kept close to the 
Prophet for his curiosity and longing toward knowledge,
4
 besides that, 
there are many steps of research must be done before assessing a tradition 
as fake (mawḍu‟). 
3. The objectivity of a critic in assessing a companion is priority. Al-
Mūsawi‟s assessment on Abū Hurayra‟s personality and his traditions 
couldn‟t be separated from his background. He was a Shi‟a scholar and his 
criticism toward Abū Hurayra was very influenced by the thought of this 
group.  Shi‟as have different standard of criteria in accepting the prophetic 
tradition. They accepted tradition only when the narrator was affiliated to 
Shi‟a, while Abū Hurayra was not affiliated to Shi‟a. He was accused to be 
affiliated in the group of Mu‟awiya, which was considered as the opponent 
of „Ali. He was then accused to fabricate many traditions flattering the 
Umayyad and driving „Ali into corner. Whereas the fact shows that Abū 
Hurayra narrated from Ahl Bayt and many Shi‟a narrators narrated from 
him.  
 
 
                                                             
3
 TripolySunni, 2010. In Defense of Abu Huraira (Abd Rahman ibn Sakhr al-Azdi) (RAA). 
Retrieved on 21
st
 October 2012 from   http://www.sunniforum.com/forum/showthread.php?57218-
In-Defense-of-Abu-Huraira-(Abd-al-Rahman-ibn-Sakhr-Al-Azdi)-(-RAA) 
4
 The curiosity of Abū Hurayra can be proven by the statement of Ubay ibn Ka‟b, who 
said: 
لوسر لأسي نأ ىلع ًائيرج ناك ةريرى ابأ ّنإ اهنع ولأسن لا ءايشأ نع ملس و ويلع للها ىلص للها 
(Muḥammad „Ajjāj al-Khaṭīb, Abū Hurayrah Rāwiyat al-Islam, Maktabah Wahbah, 2nd Edition, 
1982, p. 106.) 
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B. Measuring Rods Used by Al-Mūsawi in His criticism 
The negative assessment given by al-Mūsawi to Abū Hurayra brought him 
to the conclusion that all traditions narrated by Abū Hurayra were false and 
inacceptable. In his book, he criticizes Abū Hurayra‟s personality and then the 
text of the tradition he has narrated. He mentions many argumentations to refuse 
those traditions. Among his argumentations are:  
1. Qur’ān Verse 
The first and the most important thing used as reference to check out the 
truth and the validity of something is Qur‟ān. Scholars used to refer to the Qur‟ān 
in ensuring the validity of a tradition, and so did al-Mūsawi. In his criticism, he 
refer to many verses of the Qur‟ān, it can be seen in some samples below: 
a). Two Newborn Babies Talking about the Unseen  
Upon the tradition which tells about the story of Juraij and miracles 
happened to the babies, al-Mūsawi said that „Neither Juraij was a prophet or any 
of the two babies, so that there was not any reason for miracles (mu‟jizat) to 
happen to them‟. The tradition tells that two babies were able to speak, according 
to al-Mūsawi, what these two babies did was against the verse of Qur‟ān saying 
…  َّنِكَلَو ُمّْيَقْلا ُني ّْدلا َكِلَذ ِوَّللا ِقَْلِلِ َليِدْب َت َلا اَه ْ يَلَع َساَّنلا َرَطَف ِتَِّلا ِوَّللا َتَرْطِف
 َنوُمَلْع َي َلا ِساَّنلا َر َثْكَأ    
It means: “… Allāh‟s handiwork according to the pattern on which 
He has made mankind: no change (let there be) In the work 
(wrought) by Allāh. That is the standard religion: but Most among 
Mankind understand not.”5 
Saying that the case of the tradition contradicts what was written in the 
Qur‟ān, Al-Mūsawi did not quote the verse in complete version; he cut the first 
sentence. The complete verse is 
                                                             
5
 Q.C al-Rum, [30]:30. 
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 ِوَّللا ِقَْلِلِ َليِدْب َت َلا اَه ْ يَلَع َساَّنلا َرَطَف ِتَِّلا ِوَّللا َتَرْطِف اًفيِنَح ِني ّْدِلل َكَهْجَو ْمِقَأَف
 َنوُمَلْع َي َلا ِساَّنلا َر َثْكَأ َّنِكَلَو ُمّْيَقْلا ُني ّْدلا َكِلَذ 
It means: “So set Thou Thy face steadily and truly to the faith: 
(establish) Allāh‟s handiwork according to the pattern on which 
He has made mankind: no change (let there be) in the work 
(wrought) by Allāh. That is the standard religion: but Most among 
Mankind understand not.” 
By doing so, it looks that al-Mūsawi wants to adapt the verse to his 
premise. He did not give clear explanation what he meant by saying that the 
tradition contradicts the verse, nor explaining the meaning of the verse. By 
reading the wording of the verse quoted by al-Mūsawi, it can be predicted that he 
tried to correlate the verse with the characteristic of newborn baby which naturally 
are not able to talk. While this verse talks about the faith, natural tendency (fitrah) 
of religiousness.  His saying “… Allāh‟s handiwork according to the pattern on 
which He has made mankind” means straightening the face to the right religion, 
where Allāh has created human being according to its natural tendency (fitrah); 
that is Allāh created them in their nature to accept faith and the unity of God.6 So 
if al-Mūsawi used this verse to reject what was mentioned in the tradition, it is 
inappropriate, since the context of the verse and what al-Mūsawi meant by are 
different.  
The refusal of al-Mūsawi to this tradition because of his premise that the 
baby must not be able to talk for they were not prophet is inaccurate, since there 
are other babies who were able to talk, as mentioned in other traditions: 
                                                             
6
 Syaikh Abū Bakar Jabir al-Jazairi, Tafsir Al-Qur‟ān Al-Aisar, Translated by Fityan 
Amali, Darus Sunnah Press, Jakarta, 3
rd
 Edition, 2012, Vol. V, p. 665. 
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1)  َميِىاَر ْبِإ ُنْب ُمِلْسُم اَن َث َّدَح ِنَع ،َةَر ْيَرُى بَِأ ْنَع ،َنِييرِس ِنْب ِد َّمَُمُ ْنَع ،ٍِمزاَح ُنْب ُرِيرَج اَن َث َّدَح ،
 ِنَب فِ َناََكو ،ىَسيِع :ٌَةثَلاَث َّلاِإ ِدْه
َ
لما فِ ْمَّلَكَت َي َْلَ " :َلاَق ،َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ّْبَِّنلا َلِيِاَرْسِإ 
 ُج ُوَل ُلاَق ُي ٌلُجَر،ُوْتَعَدَف ُو ُُّمأ ُوْتَءاَج ،يّْلَصُي َناَك ،ٌجْيَر…7 
2)  ُنْب ُد َّمَُمُ اَن َث َّدَح ،ٍِمزاَح ُنْب ُرِيرَج َانَر َبْخَأ ،َنوُراَى ُنْب ُدِيَزي اَن َث َّدَح ،ٍبْرَح ُنْب ُر ْ يَُىز اَن َث َّدَح ،َنِييرِس 
 َو ِوْيَلَع ُللها ىَّلَص ّْبَِّنلا ِنَع ،َةَر ْيَرُى بَِأ ْنَع ُنْبا ىَسيِع ٌَةثَلاَث َّلاِإ ِدْهَمْلا فِ ْمَّلَكَت َي َْلَ " :َلاَق ،َمَّلَس
 َو ُوُُّمأ ُوْت َتَأَف ،اَهيِف َناَكَف ،ًةَعَمْوَص َذََّتَّاَف ،اًدِباَع ًلاُجَر ٌجْيَرُج َناََكو ،ٍجْيَرُج ُبِحاَصَو ،ََيَْرَم َوُى
يّْلَصُي 8… 
3)  َّدَح ،ٍرِيرَج ُنْب ُبْىَو اَن َث َّدَح ،َةَر ْيَرُى بَِأ ْنَع ،ُث ّْدَُيُ ،َنِييرِس َنْب َد َّمَُمُ ُتْع َِسَ :َلاَق ،بَِأ ِنَث
 َم ُنْبا ىَسيِع :ٌَةثَلاَث َّلاِإ ِدْهَمْلا فِ ْمَّلَكَت َي َْلَ " :َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها ُلوُسَر َلاَق :َلاَق ،ََيَْر
 َرْسِإ ِنَب ْنِم َناََكو :َلاَقاَهيِف َدَّبَع َتَو ًةَعَمْوَص َنَ َت ْباَف ،ٌجْيَرُج :ُوَل ُلاَق ُي ٌدِباَع ٌلُجَر َلِيِا 9… 
These traditions mention three babies who were able to speak; Isā ibn 
Maryam, the baby in the Juraij‟s case, and the one left which was not mentioned 
clearly in the tradition was the baby who was with the woman in the hadith of 
enchanter and priest, and in the story of asḥābul ukhdūd.10 
Al-Nawawi explained that the content of this tradition –the story of Juraij– 
showed to do kindness to the parents prior to the optional religious services and 
other deeds. It also mentioned an advice for taking ablution before praying. This 
tradition also explained about the miracle (karāma) of the friend of God (walī 
                                                             
7
 Muḥammad ibn Ismail Abū AbdAllāh al-Bukhārī, Ṣaḥīḥ  al-Bukhārī, Dār Tūq al-Najāh, 
no place, 1
st
 Edition, 2002 Vol. IV, p. 165.  
8
 Muslim ibn al-Ḥajjāj, Ṣaḥīḥ  Muslim, Dār Ihya‟ al-Turāth al-„Arabī, Beirut, no year, 
Vol. IV, p. 1976. 
9
 Abū „AbdAllāh Ahmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imam Aḥmad ibn 
Hanbal, Muassasah al-Risālah, no place, 1st Edition, 2001,, Vol. XIII, p. 434 & 437. 
10
 Imam al-Nawawi , Syarah Shahīh Muslim, translated by Ahmad Khatib, Pustaka 
Azzam, Jakarta,  1
st
 Edition, 2011, p.  417 
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Allāh), which is the principle of Sunni. This tradition stated that the miracle 
happened in extraordinary event, proved by empirical evidence such as changing a 
form of an object, conduciving  a thing which is not exist before, or other form of 
miracle.
11
 What was happened to Juraij and the babies included into the case of 
miracle (karāma). 
b). The Prophet Hurt, Whipped, Abused and Cursed Innocent People 
Al-Mūsawi mentions a tradition narrated by Abū Hurayra as saying that he 
heard Allāh‟s Messenger (may peace be upon him) as saying, „O Allāh, 
Muḥammad is a human being. I lose my temper just as human beings lose temper, 
and I have held a covenant with Thee which Thou wouldst not break. For a 
believer whom I hurt or curse or beat, make that an expiation (of his sins and 
source of) his nearness to Thee on The Day of Resurrection.‟ 
Al-Mūsawi read this tradition literally which directs him to summarize that 
the tradition informs that the Prophet did hurt, curse and beat innocent people. He 
criticizes the content of the tradition saying that it against the verses of Qur‟ān; 
 ًنيِبُم ًاْثِْإَو ًاناَتْه ُب اوُلَمَتْحا ِدَق َف اوُبَسَتْكا اَم ِْيرَغِب ِتاَنِمْؤُمْلاَو َينِنِمْؤُمْلا َنوُذْؤ ُي َنيِذَّلاَوا 
It means: “And those who annoy believing men and women 
undeservedly, bear (on themselves) a calumny and a glaring sin.”12  
 َنوُرِفْغ َي ْمُى اوُبِضَغ اَم اَذِإَو َشِحاَوَفْلاَو ِْثْ ِْلْا َِرِاَبَك َنوُبِنَتَْيَ َنيِذَّلاَو 
It means: “Those who avoid the greater crimes and shameful 
deeds, and, when they are angry Even then forgive.”13  
لا فِ َنوُقِفْن ُي َنيِذَّلا ُّبُِيُ ُوَّللاَو ِساَّنلا ِنَع َينِفاَعْلاَو َظْيَغْلا َينِمِظاَكْلاَو ِءاَّرَّضلاَو ِءاَّر َّس
 َينِنِسْحُمْلا 
It means: “Those who spend (freely), whether in prosperity, or in 
adversity; who restrain anger, and pardon (all) men; for Allāh 
loves those who do good.”14  
                                                             
11
 Ibid., p. 419-420. 
12
 Q.C al-Ahzab, [33]:58. 
13
 Q.C al-Syura, [42]: 37. 
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اًمَلاَس اوُلاَق َنوُلِىَاْلْا ُمُه ََبطاَخ اَذِإَو ًانْوَى ِضْرَْلْا ىَلَع َنوُشَْيّ َنيِذَّلا ِنَْحَّْرلا ُداَبِعَو 
It means: “And the servants of (Allāh) Most gracious are those 
who walk on the earth in humility, and when the ignorant address 
them, they say, "Peace!"
15
  
 َينِلِىَاْلْا ِنَع ْضِرْعَأَو ِفْرُعْلِاب ْرُمْأَو َوْفَعْلا ِذُخ 
It means: “Hold to forgiveness; command what is right; but turn 
away from the ignorant.”16  
 َأ َيِى ِتَِّلِاب ْعَفْدا ُةَئّْي َّسلا َلاَو ُةَنَسَْلْا يِوَتْسَت َلاَو  ٌةَواَدَع ُوَن ْ ي َبَو َكَن ْ ي َب يِذَّلا اَذِإَف ُنَسْح
 ٌمي َِحْ ّّلَِو ُوَّنَأَك 
It means: “Nor can goodness and evil be equal. Repel (evil) with 
what is better: then will He between whom and Thee was hatred 
become as it were Thy friend and intimate!”17 
Besides quoting the verses of Qur‟ān, he mentioned some traditions which 
contained the prohibition of cursing people:  
 َلاَق :ِوَّللا ُدْبَع َلاَق :َلاَق ،ٌقيِقَش اَن َث َّدَح ،ُشَمْعَلْا اَن َث َّدَح ،بَِأ ِنَث َّدَح ،ٍصْفَح ُنْب ُرَمُع اَن َث َّدَح ُّبَِّنلا  
 :َمَّلَسَو ِوْيَلَع ُللها ىَّلَص« ٌرْفُك ُوُلاَتِقَو ،ٌقوُسُف ِمِلْس
ُ
لما ُباَبِس» 
Abusing a Muslim is Fusūq (an evil doing), and killing him is Kufr (disbelief).18  
 ُناَوْرَم اَن َث َّدَح :َلااَق ،َرَمُع بَِأ ُنْباَو ،ٍداَّبَع ُنْب ُد َّمَُمُ اَن َث َّدَح ،َناَسْيَك ُنْبا َوُىَو َدِيَزي ْنَع ، َِّيراَزَفْلا ِناَيِنْع َي
 :َلاَق َينِِكرْشُمْلا ىَلَع ُْعدا ِللها َلوُسَر َاي :َليِق :َلاَق ،َةَر ْيَرُى بَِأ ْنَع ،ٍِمزاَح بَِأ ْنَع« ،ًاناَّعَل ْثَع ُْبأ َْلَ ّْنِِّإ
 ًةَْحَْر ُتْثُِعب َا َّنَِّإَو» 
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 Q.C Ali Imrān, [3]: 134 
15
 Q.C al-Furqān, [25]: 63 
16
 Q.C al-A‟rāf, [7]: 199 
17 Q.C Fuṣṣilat, [41]: 34 
18
 Al-Bukhārī, Ṣaḥīḥ al-Bukhārī, Vol. IX, p.50. Muslim ibn al-Ḥajjāj,  Ṣaḥīḥ  Muslim, 
Vol. I, p. 81. 
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Abū Hurayra said: It was said to the Prophet: “O Messenger of Allāh! You may 
curse the hypocrites “. He said: “I had not been sent by Allāh to be a curser but 
as mercy for people”.19  
 ِماَشِى ْنَع ،ٍماَشِى ُنْب َُةيِواَعُم اَن َث َّدَح ،َةَبْيَش بَِأ ُنْب ِرْكَب ُوَبأ اَن َث َّدَح  بَِأَو ،َمَلْسَأ ِنْب ِدْيَز ْنَع ،ٍدْعَس ِنْب
 :ُلوُق َي ،َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها َلوُسَر ُتْع َِسَ ،ِءاَدْر َّدلا بَِأ ْنَع ،ِءاَدْر َّدلا ُّْمأ ْنَع ،ٍِمزاَح« َينِناَّعَّللا َّنِإ
 ِةَماَيِقْلا َمْو َي َءاَعَفُش َلاَو ،َءاَدَهُش َنُونوُكَي َلا» 
From Abū al-Darda‟, he heard the Prophet as saying: “The curser will never be 
intercessor or witnesses in the Day of Resurrection”.20  
 ِنْب ِوَّللا ِدْبَع ْنَع ،ٍقوُرْسَم ْنَع ،ٍلِِ اَو بَِأ ْنَع ،ِشَمْعَلْا ِنَع ،َةَزَْحْ بَِأ ْنَع ،ُناَدْبَع اَن َث َّدَح  ٍورْمَع
 َناََكو ،اًش ّْحَف َتُم َلاَو اًشِحاَف َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ُّبَِّنلا ِنُكَي َْلَ " :َلاَق ،اَمُه ْ نَع ُوَّللا َيِضَر :ُلوُق َي « َّنِإ
اًقَلاْخَأ ْمُكَنَسْحَأ ْمُِكراَيِخ ْنِم» 
„AbdAllāh ibn Amr said: “The Prophet wasn‟t impolite or dishonest”. He said: 
“The best of you are those who are high-minded”.21  
:َلاَق ،ٍسََنأ ْنَع ، ٍّيِلَع ُنْب ُلَلاِى اَن َث َّدَح ،َناَمْيَلُس ُنْب ُحْيَل ُف اَن َث َّدَح ،ٍناَنِس ُنْب ُد َّمَُمُ اَن َث َّدَح  ْنُكَي َْلَ
اَف َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِوَّللا ُلوُسَرًاباَّبَس َلاَو ،ًاناَّعَل َلاَو ،اًشِح 
Anas ibn Malik said: “The Prophet wasn‟t impolite, and curser, or an abuser”.22 
If al-Mūsawi quoted those verses and tradition to describe the good moral 
of the Prophet, so it is right, but it can‟t be used to deny the content of the 
tradition. Al-Mūsawi‟s comprehension of this tradition lays aside the context that 
the Prophet was praying. The excoriation, bad prayer, or other negative utterance 
came from the Prophet was unintentionally be said, but it was a habit of the Arab 
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 Muslim ibn al-Ḥajjāj, Ṣaḥīḥ  Muslim, Vol. IV, p. 2006. 
20
 Ibid. 
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 Al-Bukhārī, Ṣaḥīḥ  al-Bukhārī, Vol. IV, p. 189. 
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 Ibid., vol. VIII, p. 15. 
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to continue his utterance by other expression which is not followed by intention. 
The Prophet was not intentionally saying the bad prayer, so that the Prophet was 
afraid that the prayer will be granted by god, and then he asked Allāh to make it as 
mercy and compensation of sin, besides as a way to get close to god.
23
    
This tradition is not only narrated by Abū Hurayra, such kind of tradition 
also narrated by other companion; 
1) :َلااَق ،ِرِعا َّشلا ُنْب ُجا َّجَحَو ،ِللها ِدْبَع ُنْب ُنوُراَى ِنَث َّدَح  َلاَق :َلاَق ،ٍد َّمَُمُ ُنْب ُجا َّجَح اَن َث َّدَح
 َّلَص ِللها َلوُسَر ُتْع َِسَ :ُلوُق َي ،ِللها ِدْبَع َنْب َرِباَج َع َِسَ ُوََّنأ ، ِْير َبُّزلا ُوَبأ نَِّر َبْخَأ :ٍجْيَرُج ُنْبا ى
 :ُلوُق َي ،َمَّلَسَو ِوْيَلَع ُللها« ُتْطَر َتْشا ّْنِِّإَو ،ٌرَشَب َاَنأ َا َّنَِّإ  َنِم ٍدْبَع ُّيَأ ،َّلَجَو َّزَع ّْبَِر ىَلَع
اًرْجَأَو ًةاََكز ُوَل َكِلَذ َنوُكَي ْنَأ ،ُوُتْمَتَش ْوَأ ُوُتْبَبَس َينِمِلْسُمْلا»24 
2)  ْنَع ،ٍقوُرْسَم ْنَع ،ىَحُّضلا بَِأ ْنَع ،ِشَمْعَْلْا ِنَع ،ٌرِيرَج اَن َث َّدَح ،ٍبْرَح ُنْب ُر ْ يَُىز اَن َث َّدَح
 ِيرَْدأ َلا ،ٍءْيَشِب ُهاَمَّلَكَف ِنَلاُجَر َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها ِلوُسَر ىَلَع َلَخَد :ْتَلاَق ،َةَشِِ اَع
 ِْيرَْلِا َنِم َباَصَأ ْنَم ِللها َلوُسَر َاي :ُتْل ُق ،اَجَرَخ ا َّمَل َف ،اَمُهَّ بَسَو ،اَمُه َنَعَل َف ،ُهاَبَضْغَأَف َوُى اَم
اًئْيَش :َلاَق ،ِناَذَى َُوباَصَأ اَم ،« ِكاَذ اَمَو » اَم َوَأ " :َلاَق ،اَمُه َتْبَبَسَو اَمُه َتْنَعَل :ُتْل ُق :ْتَلاَق
 ْبَبَس ْوَأ ،ُوُتْنَعَل َينِمِلْسُمْلا ُّيَأَف ،ٌرَشَب َاَنأ َا َّنَِّإ َّمُهللا :ُتْل ُق ؟ ّْبَِر ِوْيَلَع ُتْطَراَش اَم ِتْمِلَع ُُوت
 َل ُوْلَعْجاَف" اًرْجَأَو ًةاََكز ُو25 
These are some traditions that al-Mūsawi tried to refuse by using the 
verses of Qur‟ān. Besides these aforementioned traditions, other traditions which 
al-Mūsawi refused its content by using Qur‟an verses are which entitles as follow: 
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Satan Comes to Disturb Prophet‟s Prayer; Abrogation before the time of 
performance; Allāh Forgives an Excessive Unbeliever; and Allāh Forgives a 
Sinful Man Forever. 
2. Historical Fact 
Like the other hadith critics, al-Mūsawi shows historical data to criticize 
some tradition narrated by Abū Hurayra. By presenting the historical facts, al-
Mūsawi tries to prove that what were narrated by Abū Hurayra were made by him. 
Among those narrations are: 
a). A person Who Was Impure in the Morning Was Not to Observe 
Fast 
Al-Mūsawi quoted from Muslim mentioned that „Abd al-Malik ibn Abū 
Bakr ibn „Abd al-Rahman said that Abū Bakr reported: I heard Abū Hurayra 
narrating in his story; he said that he who is overtaken by dawn in a state of 
seminal emission should not observe fast. He then made a mention of it to his 
father, „Abd al-Rahman b. Harith, but he denied it. They went to „Aisha and Umm 
Salama and asked them about it. Both of them said that the Apostle of Allāh woke 
up in the morning in the state of junub (but without seminal emission in a dream) 
and observed fast. They then proceeded till they went to Marwan and „Abd al-
Rahman made a mention of it to him. Upon this Marwan said: I stress upon you 
(with an oath) that you better go to Abū Hurayra and refer to him what is said 
about it. So they came to Abū Hurayra and Abū Bakr had been with us throughout 
and „Abd al-Rahman made a mention of it to him, whereupon Abū Hurayra said: 
Did the two wives of the Holy Prophet tell you this? He replied: Yes. Upon this 
Abū Hurayra said: They have better knowledge. Abū Hurayra then attributed that 
what was about it to Faḍl b. Abbas and said: I heard it from Faḍl and not from the 
Apostle of Allāh. Abū Hurayra then retracted from what he used to say about it.  
Al-Mūsawi denies this tradition by showing the fact that al-Faḍl has died 
during the reign of Abū Bakr, while the case of the tradition just happened during 
the reign of Mu‟awiya, it means that al-Faḍl has died before the tradition 
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occurred. It was mentioned in the text that after getting knew information Abū 
Hurayra retracted from what he used to say and said that he heard the information 
from al-Faḍl, not directly from the Prophet, whereas al-Faḍl has died. 
There are some opinions about the death of al-Faḍl. Ibn Hajar al-„Asqalani 
mentions four different information of this; Ibn Mu‟in said that he was dead in the 
day of Yarmuk, Abū Dāwud said that he was killed in Damsyiq, al-Waqidi said 
that he was dead because of ṭa‟ūn „amwās in 18th A.D,  and Ibn Sa‟d said that he 
was dead in the era of Omar ibn al-Khattab.
26
 Al-Mūsawi states that the case of 
the tradition happened in the era of Mu‟awiya as the ruler, Al-Qāḍi as quoted by 
al-Nawawi also said that this case happened when Marwan was a ruler of Medina; 
it was exactly in the era Mu‟awiyah.27  
Looking at the explanation from Ibn Hajar, the historical fact proposed by 
al-Mūsawi was true that al-Faḍl has died during the reign of Abū Bakr, but it‟s not 
valid to use this reason to reject the tradition, since Abū Hurayra and al-Faḍl had 
ever lived in the same time, and they met personally.
28
 So that, the possibility of 
Abū Hurayra made up this tradition was very small. “He who is overtaken by 
dawn in a state of seminal emission should not observe fast” was the statement 
that Abū Bakr heard from Abū Hurayra‟s story, which then he sought for the 
clarification to the wives of the Prophet. It was fact that Abū Hurayra met al-Faḍl 
and narrated from him, but fortunately Abū Bakr just heard the information that 
Abū Hurayra got from al-Faḍl few years after al-Faḍl died. 
b). Abū Ṭalib Refuses to Say Shahāda  
Al-Mūsawi rejects the tradition for the case of it happened three years 
before hijra, it means ten years before Abū Hurayra met the Prophet. This 
historical fact was true, but it can‟t be an only reason to reject what was narrated 
by Abū Hurayra. This tradition is like the previous one. It was narrated by Abū 
                                                             
26
 Shihab al-Dīn Ahmad ibn „Ali ibn Hajar al-„Asqalani, Tahdhib al-Tahdhib, Dār al-Fikr, 
Beirut, 1
st
 Edition, 1983, vol. VIII p. 252. 
27
 Imam al-Nawawi, Syarah Shahih Muslim, translated by Wawan Djunaedi Soffandi, 
Pustaka Azzam, Jakarta, 1
st
 Edition, 2011, Vol. VII, p. 664. 
28
 al-„Asqalani, Tahdhib al-Tahdhib, Vol. VIII p. 252; Vol. XII, p. 288. 
100 
 
Hurayra and it was rejected by al-Mūsawi since Abū Hurayra did not narrate it 
directly from the Prophet. This kind of tradition is included to the category of 
hadith mursal ṣaḥabi.29 Hadith scholars rate such tradition as sound (ṣahīh) and 
considered it as musnad for the tradition narrated by the companion and for the 
companion‟s unknown identity is not regarded as the defect of the tradition since 
they were considered as just („ādil).30 Al-Mūsawi argues that one is allowed to 
lean a tradition to the Prophet which actually he heard it from other (mursal), but 
it can be rated as sound (ṣahīh) before knowing all the narrators in the chain and 
proving them as truthful.
31
 In the case of this tradition, al-Mūsawi rejects it 
because it was narrated by Abū Hurayra, whom was considered as unknown and 
unjust by him. The reason of al-Mūsawi in refusing this tradition is insubstantial 
since Abū Hurayra was not the one to narrate this tradition; there are other 
companions who narrated such tradition;  
اَق ،ٍباَهِش ِنْبا ِنَع ،ٍحِلاَص ْنَع ،بَِأ ِنَث َّدَح :َلاَق ،َميِىاَر ْبِإ ُنْب ُبوُقْع َي َانَر َبْخَأ ،ُقاَحْسِإ اَن َث َّدَح :َل
 َس
ُ
لما ُنْب ُديِعَس نَِّر َبْخَأ ِوَّللا ُلوُسَر ُهَءاَج ُةاَفَولا ٍبِلَاط َاَبأ ْتَرَضَح ا َّمَل ُوََّنأ :ُهَر َبْخَأ ُوََّنأ ِوِيَبأ ْنَع ،ِبّْي
 
ُ
لما ِنْب َةَّيَُمأ بَِأ َنْب ِوَّللا َدْبَعَو ،ٍماَشِى َنْب ِلْهَج َاَبأ ُهَدْنِع َدَجَو َف ،َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ُسَر َلاَق ،َِةيرِغ ُلو
 َكَل ُدَهْشَأ ًةَمِلَك ،ُوَّللا َّلاِإ َوَلِإ َلا :ْلُق ،ّْمَع َاي " :ٍبِلَاط بَِِلْ َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِوَّللا  " ِوَّللا َدْنِع َاِبِ
 ِةَّلِم ْنَع ُبَغْر ََتأ ٍبِلاَط َاَبأ َاي :َةَّيَُمأ بَِأ ُنْب ِوَّللا ُدْبَعَو ،ٍلْهَج ُوَبأ َلاَق َف ُلوُسَر ْلَز َي ْمَل َف ؟ِبِلَّط
ُ
لما ِدْبَع
 ِخآ ٍبِلَاط ُوَبأ َلاَق َّتََّح ِةَلاَق
َ
لما َكْلِِتب ِناَدوُع َيَو ،ِوْيَلَع اَهُِضرْع َي َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِوَّللا :ْمُهَمَّلَك اَم َر
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 َلِإ َلا :َلوُق َي ْنَأ َبََأَو ،ِبِلَّط
ُ
لما ِدْبَع ِةَّلِم ىَلَع َوُى :َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِوَّللا ُلوُسَر َلاَق َف ،ُوَّللا َّلاِإ َو
« َكْنَع َوُْنأ َْلَ اَم َكَل َّنَرِفْغ َتْسََلْ ِوَّللاَو اََمأ » :ةبوتلا[ }ّْبَِّنِلل َناَك اَم{ :ِويِف َلَاَع َت ُوَّللا َلَز ْنَأَف113]
32
 
From two aforementioned samples, we can summarize that the historical 
facts proposed by al-Mūsawi were valid and right, but the use of those historical 
data in his criticism are irrational and inappropriate, since it is forced to 
accommodate to his prior aim in criticizing the tradition narrated by Abū Hurayra. 
3. Prophetic Tradition 
a). Making Abū Bakr Emir of Hajj 
Humaid ibn Abd al-Rahmān narrated that Abū Hurayra said: Abū Bakr 
sent me in that hajj which he was the chief of the pilgrims along with the 
announcers whom he sent in the Day of Nahr to announce at Mina: “No pagan 
shall perform hajj after this year, and none shall perform the Tawaf around the 
Ka‟ba in naked state.” Humaid added: That the Prophet sent „Ali ibn Abī Ṭalib 
(after Abū Bakr) and ordered him to recite aloud in public Surat Barā‟a. Abū 
Hurayra added, “So, „Ali along with us, recited Barā‟a (loudly) before the people 
at Mina on the Day of Nahr and announced “No pagan shall perform hajj after this 
year, and none shall perform the Ṭawaf around the Ka‟ba in naked state.”  
This tradition informs that Abū Bakr was the emir of Hajj. Al-Mūsawi 
criticizes the information of this tradition saying that Abū Bakr was the emir of 
the hajj. According to him, the real emir or chief of that pilgrimage was not Abū 
Bakr but „Ali. His argumentation is based on the tradition narrated by Abū 
Hurayra which did not mention Abū Bakr as the emir; 
 َر ْيَرُى بَِأ ِنْب ِرَّرَُمُ ْنَع ،ّْبِْع َّشلا ِنَع ،ََةيرِغُم ْنَع ،ُةَبْعُش اَن َث َّدَح ،ٍرَفْعَج ُنْب ُد َّمَُمُ اَن َث َّدَح بَِأ ِوِيَبأ ْنَع ،َة
  :َلاَق ،َةَر ْيَرُى َة َّكَم ِلْىَأ َلَِإ َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها ُلوُسَر ُوَثَع َب " َينِح ٍبِلَاط بَِأ ِنْب ّْيِلَع َعَم ُتْنُك
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 َلاَو ،ٌنِمْؤُم َّلاِإ َةََّنْلْا ُلُخْدَي َلا ُوََّنأ :يِداَن ُن اَّنُك :َلاَق ؟َنوُداَن ُت ْمُتْنُك اَم :َلاَق َف ." ٌةَءاَر َِبب ُوطَي  ِتْي َبْلِاب ُف
 ُهَدََمأ َْوأ ُوَلَجَأ َّنِإَف ،ٌدْهَع َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها ِلوُسَر َْين َبَو ُوَن ْ ي َب َناَك ْنَمَو ،ٌنَايْرُع ِةَع َبْرَأ َلَِإ 
 َرَو َينِِكرْشُمْلا َنِم ٌءِيَرب َللها َّنِإَف ِرُهْشَْلْا ُةَع َبْرَْلْا ِتَضَم اَذِإَف ،ٍرُهْشَأ َدْع َب َتْي َبْلا اَذَى ُّجَُيُ َلاَو ،ُُولوُس
 ِتْوَص َلِحَص َّتََّح يِدَاُنأ ُتْنُكَف :َلاَق .ٌِكرْشُم ِماَعْلا  
Narrated Abū Hurayra, he said:“I was among the delegation that the Prophet 
sent with „Ali to the people of Mecca to inform of Surat Barā‟a.” His son 
Muḥarrir asked him: “What did you inform of?” He said: “We announced: No 
one enters Paradise except the believers, no polytheist is to come to hajj after this 
year, no one is to go around the Ka‟ba nakedly and whoever has a covenant with 
the Prophet, it will be valid for four months, and if it passed four months, in truth 
Allāh and his messenger were free of the polytheists, and no polytheist is to come 
to hajj after this year. He said: I cried of that until my voice became hoarse.”33 
He argues that the first tradition to occur was the one which did not 
mention Abū Bakr, while the other has just narrated during the rule of the 
Umayyad. Al-Mūsawi refuses this tradition by proposing other traditions which 
supported his argumentation, and those are narrated by Abū Bakr, „Ali, Ibn 
„Abbas, Sa‟d ibn Waqas, Anas and Jumai‟. 
1) Narration from Abū Bakar 
 ٍعْي َث ُي ِنْب ِدْيَز ْنَع :َقاَحْسِإ ُوَبأ َلاَق ،ُلِيِاَرْسِإ َلاَق :َلاَق ،ٌعيَِكو اَن َث َّدَح  ُللها ىَّلَص َّبَِّنلا َّنَأ :ٍرْكَب بَِأ ْنَع
 َلَع ٌنَايْرُع ِتْي َبْلاِب ُفُوطَي لاَو ،ٌِكرْشُم ِماَعْلا َدْع َب ُّجَُيُ َلا :َة َّكَم ِلْىَِلْ ٌةَءاَر َِبب ُوَثَع َب َمَّلَسَو ِوْي ُلُخْدَي لاَو ،
 ُم َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها ِلوُسَر َْين َبَو ُوَن ْ ي َب َناَك ْنَم ،ٌةَمِلْسُم ٌسْف َن َّلاِإ َةََّنْلْا ،ِِوت َّدُم َلَِإ ُوُلَجَأَف ٌة َّد
 َع َلَاَع َت ُللها َيِضَر ، ٍّيِلَعِل َلاَق َُّثْ ،ًاثلاَث َاِبِ َراَسَف :َلاَق .ُُولوُسَرَو َينِِكرْشُمْلا َنِم ٌءِيَرب ُللهاَو ُوْقَْلْا " :ُوْن
 َف :َلَاق ،َلَعَف َف :َلاَق " َتَْنأ اَهْغّْل َبَو ،ٍرْكَب َاَبأ َّيَلَع َُّدر َف ُوَبأ َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ّْبَِّنلا ىَلَع َمِدَق ا َّمَل
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 ْنَأ ُتْرُِمأ ْنِكَلَو ،ٌر ْ يَخ َّلاِإ َكيِف َثَدَح اَم " :َلَاق ؟ٌءْيَش َّفِ َثَدَح ،ِللها َلوُسَر َاي :َلاَق ،ىَكَب ٍرْكَب
" ّْنِم ٌلُجَر ْوَأ َاَنأ َّلاِإ ُوَغّْل َب ُي َلا  
Narrated Abū Bakr, that the Prophet (may peace be upon him) sent him with 
Barā‟a for the people of Mecca: “No polytheist is to come to hajj after this year, 
no one is to go around the Ka‟ba nakedly, no one enters Paradise except the 
believers and whoever has a covenant with the Prophet it will be valid for the time 
until it‟s date, and that Allāh and his messenger were acquitted from the 
polytheists.” He said: Abū Bakr went away for three days, then the Prophet said 
to „Ali: “Follow after Abū Bakr and let him come back to me. Take Barā‟a from 
him and go to inform of it.” He said: he did it, and when Abū Bakr went back to 
the Prophet, he cried. He said: “O Apostle of Allāh, did something happen about 
me?” He said: “Nothing but good happened about you, but I was ordered that no 
one was to carry out my divine tasks except me or a man of my family.”34 
The chain transmission of this tradition is weak (ḍaif). The narrators were 
thiqah except Zayd ibn Yuthai‟, he was among the unknown (majhūl). Ibn Hajar 
said that this chain transmission is ruptured (munqaṭi‟) between Zayd ibn Yuthai‟ 
and Abū Bakr. Al-Jauraqanī put this tradition into al-Abāṭil wa al-Manākir from 
Ahmad ibn Hanbal‟s track, by this chain transmission. He said that this tradition is 
not recognized (munkar). 
2) Narration from „Ali 
 ْنَع ،ٍكَاِسَ ْنَع ،ٍرِباَج ُنْب ُد َّمَُمُ اَن َث َّدَح ،ٌنْيَوُل َناَمْيَلُس ُنْب ُد َّمَُمُ اَن َث َّدَح ،ِللها ُدْبَع اَن َث َّدَح ْنَع ،ٍشَنَح 
 َو ِوْيَلَع ُللها ىَّلَص ّْبَِّنلا ىَلَع ٌةَءاَر َب ْنِم ٍتَايآ ُرْشَع ْتََلز َن ا َّمَل :َلاَق ، ٍّيِلَع ُللها ىَّلَص ُّبَِّنلا اَعَد ،َمَّلَس
 َع ُللها ىَّلَص ُّبَِّنلا نِّاَعَد َُّثْ ،َة َّكَم ِلْىَأ ىَلَع اَىََأرْق َِيل َاِبِ َُوثَع َب َف ٍرْكَب َاَبأ َمَّلَسَو ِوْيَلَع :لِ َلاَق َف َمَّلَسَو ِوْيَل
 َتِكْلا ِذُخَف ُوَتْقَِلْ اَُمثْيَحَف ،ٍرْكَب َاَبأ ِْكرَْدأ " ُُوتْقِحَل َف " ْمِهْيَلَع ُهَْأر ْقاَف ،َة َّكَم ِلْىَأ َلَِإ ِوِب ْبَىْذاَف ،ُوْنِم َبا
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يَا َرُسوَل اِلله، بِالُْْْحَفِة َفَأَخْذُت اْلِكَتاَب ِمْنُو، َوَرَجَع أَبُو َبْكٍر ِإَلَ النَّبِّْ َصلَّى اُلله َعَلْيِو َوَسلََّم، ف ََقاَل: 
  َل: َلا، َوَلِكنَّ ِجْبِْيَل َجاَءنِّ، ف ََقاَل: " َلْن ي َُؤدَّْي َعْنَك ِإلا أَْنَت َأْو َرُجٌل ِمْنَك "ن ََزَل فَِّ َشْيٌء؟ َقا
 yam( tehporP eht ot delaever neeb dah a‟araB fo sesrev net nehw ,ilA„ detarraN
 eht rof meht eticer ot mih tnes dna rkaB ūbA rof dellac eh ,)mih nopu eb ecaep
 ,rkaB ūbA retfa wolloF“ :dias dna em rof dellac eh nehT .acceM fo elpoep
 fo elpoep eht rof ti eticer ot og dna mih morf koob eht ekat ,mih teg uoy reverehw
 dna tehporP eht ot kcab tnew eH .mih morf koob eht koot dna mih tog I ”.acceM
 :dias eH ”?em tuoba delaever gnihtyna saw ,hāllA fo regnessem O“ :mih ot dias
 ro em tpecxe noitalever eht fo mrofni dluow eno on taht em dlot leirbaG tub ,oN“
 53 ”.em fo nam a
 nbi dammaḥuM rof )fiaḍ( kaew si noitidart siht fo noissimsnart niahc ehT
 sa dezingocer ton saw hsanaH dna ,kaew sa dessessa saw ohw yfanaḤ-la ribāJ
 .deined si tnetnoc eht dna kaew si niahc eht taht dias rihtaK nbI .haqiht
 sabbA„ nbI morf noitarraN )3
بُو ب َْلٍج، َحدَّ ث ََنا َعْمُرو ْبُن َمْيُموٍن، َقاَل: ِإنِّّْ َلَْاِلٌس َحدَّ ث ََنا َيَُْيَ ْبُن َحَّْاٍد، َحدَّ ث ََنا أَبُو َعَوانََة، َحدَّ ث ََنا أ َ
ُيُِْلونَا َىُؤَلاِء، ِإَلَ اْبِن َعبَّاٍس، ِإْذ أتَاُه ِتْسَعُة َرْىٍط، ف ََقاُلوا: يَا أَبَا َعبَّاٍس، ِإمَّ ا َأْن ت َُقوَم َمَعَنا، َوِإمَّ ا َأْن 
ُقوُم َمَعُكْم، َقاَل: َوُىَو ي َْوَمِئٍذ َصِحيٌح ق َْبَل َأْن ي َْعَمى، َقاَل: َفاب َْتَدُءوا َعبَّاٍس: بَْل أ َقاَل: ف ََقاَل اْبن ُ
َعْشٌر، ف ََتَحدَّ ثُوا، َفَلا َنْدرِي َما َقاُلوا، َقاَل: َفَجاَء ي َن ْ ُفُض ث َْوبَُو، َوي َُقوُل: ُأْف َوُتْف، َوق َُعوا فِ َرُجٍل َلُو 
لنَّبُِّ َصلَّى اُلله َعَلْيِو َوَسلََّم: " َلَْب َْعَثنَّ َرُجًلا َلا ُيِْزِيِو اُلله أَبًَدا، يُُِ بُّ اَلله َوَرُسوَلُو َوق َُعوا فِ َرُجٍل َقاَل َلُو ا
ا  "، َقاَل: َفاْسَتْشَرَف َلََا َمِن اْسَتْشَرَف، َقاَل: " أَْيَن َعِليّّ ؟ " َقاُلوا: ُىَو فِ الرََّحى َيْطَحُن، َقاَل: " َوم َ
ايََة َحدُُكْم لَِيْطَحَن؟ " َقاَل: َفَجاَء َوُىَو َأْرَمُد َلا َيَكاُد ي ُْبِصُر، َقاَل: ف َن ََفَث فِ َعي ْ ن َْيِو، ُثَّْ َىزَّ الرَّ َكاَن أ َ
َعَث َعِليِّا َخْلَفُو، َثَلاثًا، َفَأْعطَاَىا ِإيَّاُه، َفَجاَء ِبَصِفيََّة بِْنِت ُحَييٍّ . َقاَل: ُثَّْ ب ََعَث ُفَلانًا ِبُسوَرِة الت َّْوبَِة، ف َب َ
ُكْم ي َُوالِيِن َفَأَخَذَىا ِمْنُو، َقاَل: " َلا َيْذَىُب ِبَِا ِإلاَّ َرُجٌل ِمنّْ ، َوأَنَا ِمْنُو "، َقاَل: َوَقاَل لَِبِن َعمّْ ِو: " أَيُّ 
                                                             
53
 .724 .p ,II .lov ,.dibI 
 501
 
يّّ : أَنَا أَُوالِيَك فِ الدُّ ن َْيا َواْلِْخَرِة، فِ الدُّ ن َْيا َواْلِْخَرِة؟ "، َقاَل: َوَعِليّّ َمَعُو َجاِلٌس، َفَأب َْوا، ف ََقاَل َعل ِ
يُُّكْم ي َُوالِيِن َقاَل: " أَْنَت َولِيّْي فِ الدُّ ن َْيا َواْلِْخَرِة "، َقاَل: ف َت َرََكُو، ُثَّْ أَق َْبَل َعَلى َرُجٍل ِمن ْ ُهْم، ف ََقاَل: " أ َ
ِليّّ : أَنَا أَُوالِيَك فِ الدُّ ن َْيا َواْلِْخَرِة. ف ََقاَل: " أَْنَت َولِيّْي فِ فِ الدُّ ن َْيا َواْلِْخَرِة؟ " َفَأب َْوا، َقاَل: ف ََقاَل ع َ
 63الدُّ ن َْيا َواْلِْخَرِة ". َقاَل: وََكاَن َأوََّل َمْن َأْسَلَم ِمَن النَّاِس ب َْعَد َخِدَيََة.
 sliated ni klat ot nageb dna ilA„ fo stnenoppo eht tsniaga detsetorp sabbA„ nbI
 ammu elohw eht ot mih gnirreferp fo snoitidnoc eht dna ilA„ fo seutriv eht tuoba
-la arus htiw rkaB ūbA tnes tehporP eht neht …“ :dias eH .tehporP eht retfa
 og lliw enoN :dias tehporP ehT .mih morf ti ekat ot mih retfa ilA„ tnes dna abwaT
 ”.mih morf ma I dna em morf si ohw ,nam a tpecxe ti htiw
 riamU„ nbi ‟iamuJ morf noitarraN )4
ْلَكاِىِليُّ ، َحدَّ ث ََنا َأْحَُْد ْبُن َكاِمٍل اْلَقاِضي، ثنا َأْحَُْد ْبُن مَُُمَّ ِد ْبِن ِعيَسى اْلب َْرِتُّ، ثنا ِإْسَحاُق ْبُن ِبْشٍر ا
 ْبِن َأبِ َحْفَصَة، َعْن ُمََْيِع ْبِن ُعَمْيرٍ اللَّْيِثيّْ َقاَل: أَت َْيُت َعْبَد اللَِّو ْبَن ثنا مَُُمَّ ُد ْبُن ُفَضْيٍل، َعْن َسالَ ِِ
َك َعْن َعِليٍّ ؟ ُعَمَر َرِضَي اللَُّو َعن ْ ُهَما، َفَسأَْلتُُو َعْن َعِليٍّ َرِضَي اللَُّو َعْنُو، َفان ْت ََهَرنِّ، ُثَّْ َقاَل: َأَلا ُأَحدّْ ث ُ
َرُسوِل اللَِّو َصلَّى اُلله َعَلْيِو َوَسلََّم فِ اْلَمْسِجِد، َوَىَذا ب َْيُت َعِليٍّ َرِضَي اللَُّو َعْنُو، ِإنَّ َرُسوَل  َىَذا ب َْيت ُ
ْنطََلَقا، َفِإَذا  َفااللَِّو َصلَّى اُلله َعَلْيِو َوَسلََّم ب ََعَث أَبَا َبْكٍر َوُعَمَر َرِضَي اللَُّو َعن ْ ُهَما بِب ََراَءٍة ِإَلَ َأْىِل َمكَّ ة َ
؟ ُهَُا ِبَراِكٍب، ف ََقاَلا: َمْن َىَذا؟ َقاَل: أَنَا َعِليّّ يَا أَبَا َبْكٍر، َىاِت اْلِكَتاَب الَِّذي َمَعَك، َقاَل: َوَما لِ 
ٍر َوُعَمُر َرِضَي اللَُّو َقاَل: َواللَِّو َما َعِلْمُت ِإلاَّ َخي ْ ًرا، َفَأَخَذ َعِليّّ اْلِكَتاَب َفَذَىَب ِبِو، َوَرَجَع أَبُو َبك ْ
ِإنَُّو َلا ي ُب َلُّْغ  َعن ْ ُهَما ِإَلَ اْلَمِديَنِة ف ََقاَلا: َما َلَنا يَا َرُسوَل اللَِّو؟ َقاَل: " َما َلُكَما ِإلاَّ َخي ْ ٌر، َوَلِكْن ِقيَل لِ:
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 َكْنِم ٌلُجَر ْوَأ َتَْنأ َّلاِإ َكْنَع« َع ِويِف ُلْمَْلْاَو ّّذاَش ٌثيِدَح اَذَى ىَلَع ُهَدْع َبَو ٍْيرَمُع ِنْب ِعَْيُمَ ىَل
 ٍرْشِب ِنْب َقاَحْسِإ »  
Jumai‟ ibn „Umair asked „AbdAllāh ibn „Umar about „Ali, Ibn „Umar scolded him 
and said: This is the house of the Prophet in the mosque and this is the house of 
„Ali. Once, the Prophet sent Abū Bakr and „Umar with Bara‟a to Mecca. While 
they were on their way to Mecca, a rider came. They asked who he was. He said: 
“I am „Ali. O Abū Bakr, give me the book, which is with you.” He said: “Is there 
anything wrong about me?” „Ali said: “I don‟t think but good.” „Ali took the book 
and went to Mecca. Abū Bakr and „Umar went back to Medina and asked the 
Prophet: “What happened about us?” He said: “Nothing happened about you 
except good, but it was revealed to me that none was to carry out my divine tasks 
except me or a man of my family.”37 
 
Al-Dhahabī assessed this tradition as anomalous (shādh). 
These traditions are mentioned by al-Mūsawi to strengthen his premise 
that the emir of hajj was „Ali, not Abū Bakr. But here can be seen than some 
traditions which are proposed by al-Mūsawi that he aimed to refuse the tradition 
which mentioned Abū Bakr as the emir of hajj have been considered by the hadith 
scholars as invalid. If al-Mūsawi was in state to reject a tradition by using other 
tradition, he should mention only valid tradition, not the invalid one. Either al-
Mūsawi did not know that those traditions he mentioned are weak because of he 
did not look it up before using it, or did he know that those are weak but he 
ignored it, the principle of refusing a tradition by another tradition is using the 
higher level validity of hadith as the repellent. The fact that al-Mūsawi used weak 
quality of traditions in supporting his premise –that the emir was „Ali– shows his 
subjective assessment as the adherent of „Ali. 
b). Two Contradictory Traditions 
Al-Mūsawi mentioned a tradition narrated by Abū Hurayra that The 
Prophet said: “No „Adwā (i.e. no contagious disease in conveyed to others without 
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Allāh‟s permission); nor (any evil omen in the month of) Ṣafar; nor Hāma,”38 A 
Bedouin stood said, “O Allāh‟s Apostle! What about the camels which, when on 
the sand (dessert) look like deers, but when a mangy camel mixes with them they 
all get infected with mange?” On that Allāh‟s Apostle said, “Then who conveyed 
the (mange) disease to the first (mangy) camel?”39 
He said that it contradicts other tradition saying that The Prophet said: 
“Do not put a patient with a healthy one” (or said: “the cattle (sheep, cows, 
camel, etc.) suffering from a disease should not be mixed up with the healthy 
cattle”). Abū Hurayra denied the first narration, we said: Don‟t you narrate that: 
“No transitive disease”. Then he said some words in Abyssinian language. Abū 
Salama said:  I do not see whether Abū Hurayra has forgotten other narration.40 
Looking at glance to those two traditions, the first one seems contradicts 
the second narration, since the first text mentions that there is no contagious 
disease but then the second text states not to put patient with the healthy. Thus the 
prohibition of uniting the sick and the healthy indicates the existence of 
contagious disease.  
The Prophet‟s utterance “No contagious disease…” is not a negation 
(nafyun) but a prohibition (nahyun). Thus means: “Don‟t you infect a disease to 
your fellows” or “Don‟t you get on toward the contagious disease, but avoid it or 
keep away from the places where contagious disease is there”.41 This thing is 
similar to God‟s saying:  
  … ّْجَْلْا فِ َلاَدِج َلاَو َقوُسُف َلاَو َثَفَر َلاَف َّجَْلْا َّنِهيِف َضَر َف ْنَمَف  … 
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It means: “… if any one undertakes that duty therein, let there be 
no obscenity, nor wickedness, nor wrangling in the Hajj…”42 
It is also similar to the Prophet‟s utterance: “None of you harming yourself 
nor harming to other people”, or “No praying after afternoon prayer until sunset, 
and no praying after dawn until sunrise.” This answer is justified by the 
continuance of the tradition: “no any evil omen in the month of Ṣafar”. It means, 
do not believe to what will happen in the month of Ṣafar. So that it can‟t be meant 
as negation (nafyun).
43
 
If it is to say negation (nafyun), so it is unlike what was understood by the 
people in the age of pagan (jahiliyah) in facing the contagious disease, since there 
were redundant to contagious disease and bad prognosis.  They were very anxious 
of these two things, so that they did not want to visit patient, or to go on a travel 
for a bad forecast.
44
 
Jumhur said that both traditions must be synchronized since both are 
sound (ṣaḥīḥ). The way to synchronize it is that “No contagious disease…” 
means negating what was declared by people before Islam, that disease and 
misfortune can spread by itself, without God‟s will. While “Do not put a patient 
with a healthy one”, makes a sign to avoid danger which usually happened by 
God‟s will. So it can be concluded that the first tradition negates the spread of 
disease by itself, and the second one indicates self-protection of any dangers that 
may happen by the deed and the will of God.
45
 
In this case, it looks that al-Mūsawi‟s comprehension of this tradition is 
very textual and he laid aside the language principle. 
4. Rationality 
a). Allāh Created Adam in His Own Image  
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Al-Mūsawi quoted from al-Bukhārī, Abū Hurayra narrated, The Prophet 
said, Allāh created Ādam like His own image, making him 60 cubits tall. Aḥmad 
added from another way by Sa‟id ibn al-Musayyab : „… and seven cubits wide‟.46 
When He created him, He said: Go and greet that group of angels, listen to their 
reply, for it will be your greeting (salutation) and the greeting (salutation of your 
offspring). So Adam said (to the angels): Assalāmu „alaikum (Peace be upon you). 
The angels said: Assalāmu „alaika wa Rahmatullāh (Peace and Allāh‟s mercy be 
upon you). Thus the angels added to Adam‟s salutation expression: „wa 
rahmatullāh‟. Any person who will enter Paradise will resemble Adam (in 
appearance and figure). People have been decreasing in stature since Adam‟s 
creation.
47
  
Al-Mūsawi, after quoting those two traditions rushes to conclusion that 
what narrated by Abū Hurayra that Ādam was sixty cubits tall and seven cubits 
wide was not a proportional body shape, whereas Allāh created human being in 
the best form, it means that the traditions against the verse of Qur‟ān “We have 
indeed created man in the best of moulds”.48  The verse explains that Allāh had 
created human being in the best physical and psychological form accord with its 
functions as the servant of God and His caliph in the world. The information 
about the size of Adam –besides what was mentioned before– can be found in 
some tradition mentioned in some hadith collection books;  
1)  َسَو ِوْيَلَع ُللها ىَّلَص ِللها ِلوُسَر ْنَع ،َةَر ْيَرُى ُوَبأ ِِوب اَن َث َّدَح اَم اَذَى :َلاَق ،ٍوّْبَنُم ِنْب ِماََّهُ ْنَع ،َمَّل
 َلَخ " :َمَّلَسَو ِوْيَلَع ُللها ىَّلَص ِللها ُلوُسَر َلاَقَو ،اَه ْ نِم َثيِداَحَأ َرََكذَف ىَلَع َمَدآ َّلَجَو َّزَع ُللها َق
 َنِم ٌرَف َن ْمُىَو ،ِرَف َّ نلا َكِئَلُوأ ىَلَع ْمّْلَسَف ْبَىْذا :َلاَق ُوَقَلَخ ا َّمَل َف ،اًعاَرِذ َنوُّتِس ُُولُوط ،ِِوتَروُص 
 ّْرُذ ُةَّي َِتََو َكُتَّي َِتَ اَهَّ نِإَف ،َكَنوُبي ُِيَ اَم ْعِمَتْساَف ،ٌسوُلُج ِةَكِِ َلاَمْلا ُمَلا َّسلا :َلاَق َف َبَىَذَف :َلاَق ،َكِتَّي
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 Abū „AbdAllāh Aḥmad ibn Muḥammad ibn Ḥanbal, Musnad al-Imam Aḥmad ibn 
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اْلَْنََّة  َعَلْيُكْم، ف ََقاُلوا: السَّ َلاُم َعَلْيَك َوَرْحَُْة اِلله، َقاَل ف ََزاُدوُه: َوَرْحَُْة اِلله، َقاَل: َفُكلُّ َمْن َيْدُخل ُ
ن ْ ُقُص ب َْعَدُه َحتََّّ اْلَْن "َعَلى ُصوَرِة آَدَم َوطُولُُو ِستُّوَن ِذَراًعا، ف ََلْم ي ََزِل اْلَِْلُق ي َ
94
 
َوَقاَل َرُسوُل اِلله َصلَّى اُلله َعَلْيِو َوَسلََّم: " َخَلَق اُلله َعزَّ َوَجلَّ آَدَم َعَلى ُصوَرتِِو، طُولُُو ِستُّوَن  )2
 -ِمَن اْلَمَلا َِِكِة ُجُلوٌس  َوُىْم ن ََفر ٌ -ِذَراًعا، ف ََلمَّ ا َخَلَقُو َقاَل َلُو: اْذَىْب َفَسلّْْم َعَلى أُوَلِئَك الن َّ َفِر 
ُكْم َفاْسَتِمْع َما يَُِ يُبوَنَك ، َفِإن ََّها تََِ يَُّتَك َوتََِ يَُّة ُذرّْيَِّتَك " َقاَل: " َفَذَىَب، ف ََقاَل: السَّ َلاُم َعَلي ْ
لُّ َمْن َيْدُخُل اْلَْنََّة َعَلى ُصوَرِة ف ََقاُلوا: السَّ َلاُم َعَلْيَك َوَرْحَُْة اِلله. ف ََزاُدوُه: َوَرْحَُْة اِلله "، َقاَل: " َفك ُ
آَدَم، َوطُولُُو ِستُّوَن ِذَراًعا، ف ََلْم ي ََزْل ي َن ْ ُقُص اْلَِْلُق ب َْعُد َحتََّّ اْلَْن "
05
 
َأوََّل زُْمَرٍة ِإنَّ «َعْن َأبِ ُىَري َْرَة َرِضَي اللَُّو َعْنُو، َقاَل: َقاَل َرُسوُل اللَِّو َصلَّى اُلله َعَلْيِو َوَسلََّم:  )3
 السَّ َماِء َيْدُخُلوَن الَْنََّة َعَلى ُصوَرِة الَقَمِر َلي ْ َلَة الَبْدِر، ُثَّْ الَِّذيَن ي َُلون َُهْم َعَلى َأَشدّْ َكوَْكٍب ُدرّْيٍّ فِ 
الذَّ َىُب، َوَرْشُحُهُم  ِإَضاَءًة، َلا ي َُبوُلوَن َوَلا ي َت ََغوَّطُوَن، َوَلا ي َْتِفُلوَن َوَلا َيَّْتِخطُوَن، أَْمَشاطُُهم ُ
، المِْسُك، َوَمََاِمرُُىْم الَُْلوَُّة اَلْْنُْوُج، ُعوُد الطّْيِب َوَأْزَواُجُهُم الُْوُر الِعُين، َعَلى َخْلِق َرُجٍل َواِحد ٍ
»َعَلى ُصوَرِة أَبِيِهْم آَدَم، ِستُّوَن ِذرَاًعا فِ السَّ َماء ِ
15
 
َصلَّى اُلله َعَلْيِو َوَسلََّم َقاَل: "ِإنَّ اَلله َعزَّ َوَجلَّ َخَلَق آَدَم َعَلى ُصوَرتِِو "  َعْن َأبِ ُىَري َْرَة، َعِن النَّبِّْ  )4
َلا " " َقاَل َعْبُد اِلله ْبُن َأْحََْد وََكاَن فِ ِكَتاِب َأبِ: َوطُولُُو ِستُّوَن ِذَراًعا، َفَلا أَْدرِي َحدَّ ث ََنا بِِو أَم ْ
25
 
 eht ylno denoitnem meht fo lla dna snoitidart )hīhaṣ( dnuos era esohT
 ni ylno denoitnem si madA fo htdiw ehT .htdiw sih tuohtiw madA fo thgieh
 eht fo noitarran etelpmoc ehT .iwasūM-la yb detouq saw eno eht ,damhA dansuM
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tradition that al-Mūsawi quoted from Musnad Ahmad explains that “the length of 
Adam was sixty cubits tall and seven cubits wide”, this was valid narration except 
the sentence “… and seven cubits wide”, it was not valid for the singularity of 
„Ali ibn Zayd in narrating it. Whether al-Mūsawi did not know that it was false, or 
he knew it but he just ignored it, the result is that wrong conclusion made by him. 
So that al-Mūsawi was wrong for saying that the tradition narrated by Abū 
Hurayra about the size of Adam was false. The fault was on al-Mūsawi for 
quoting part of the tradition which has been considered as invalid. So it can be 
concluded that the tradition is not against the verse of Qur‟ān. If the length of 
Adam was sixty cubits, than his width definitely fit to his length. By this fact, it 
looks that by his first intention –to show that Abū Hurayra was wrong– al-Mūsawi 
intentionally added that false sentence (“… and seven cubits wide”), so that the 
tradition seems to contradict the verse of Qur‟ān, but actually the case does not.  
b). Allāh Descends to The Lower Heaven Every Night 
A tradition narrated by Abū Hurayra was judged by al-Mūsawi as 
describing Allāh like the creature; Abū Hurayra reported Allāh‟s messenger as 
saying: “Our Lord, the Blessed and the Exalted, descends every night to the lower 
heaven when one-third of the latter part of the night is left, and says: Who 
supplicates Me so that I may answer him, who asks Me so that I may give to him, 
who asks Me forgiveness so that I may forgive him.”53 
Al-Mūsawi read and comprehended this tradition only from its text. Thus 
he concluded that this tradition ascribing Allāh as ascend and descend like the 
creature. The scholars who comprehend the meaning of this tradition from its text, 
viewed that the content of the tradition is weak (ḍa‟if) and even false (mawḍu‟), 
since Allāh was described to ascend and descend to the lower heaven, which 
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means that Allāh was being treat the same as the creatures. Whereas the content of 
this tradition is sound (ṣahīh) if it is understood accord with the context.54  
Since al-Mūsawi read the text of tradition as it is, he did not explain the 
meaning of it. The meaning of the text which mentions that Allāh descends to the 
lower heaven is the flood of His mercies. One-third of the latter part of the night is 
chosen since at that time is the easiest time to get deeply absorbed in the praying. 
In such kind of condition, the mercies of God can be easily reached.
55
 By this type 
of understanding, it does not mean that the mercy of God is not given except in 
one-third of night, but this time is special.
56
 
C.  The Accuracy of Al-Mūsawi’s Criticism  
A criticism is considered as valid as long as it is consistent with validity of 
data, consistency of the critic in applying the procedures of criticism, and the 
objectivity of the critic. In this case, the validity of al-Mūsawi‟s criticism of Abū 
Hurayra‟s textual tradition can be seen in the writer‟s explanation of previous sub 
chapter.  
In his criticism of Abū Hurayra‟s textual tradition, the data given by al-
Mūsawi come from Qur‟ān verses, historical data, prophetic traditions and the 
result of his rationality. Some of it is true like the Qur‟ān verses he quoted, all 
Qur‟ān verses were correctly quoted although some are not completely quoted 
(i.e. the quotation of Q.C al-Rum, [30]:30 in the explanation of the tradition about 
newborn babies who were able to talk, in page 93), and the historical data about 
the death of Abū Ṭālib and al-Faḍl (in the explanation about the tradition of the 
fasting for someone who was impure in the dawn, in page 99) and the death of 
Abu Talib (in the explanation about the tradition of Abū Ṭalib who refuses to say 
Shahāda, in page 100), and some of it can‟t be considered as valid, such as some 
traditions he quoted that have been deemed as invalid after research done on it, the 
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sample are tradition about the width of Ādam (in the explanation about the size of 
Ādam, in page 112) and tradition about „Ali‟s virtue (in the explanation about the 
refusal of Abū Bakr as the emir of hajj, in page 103-107).  
Those data then became the measuring rods in his criticism.  He was 
consistent in using the measurement, either using only one measurement or 
combining two or more measurement in criticizing a tradition. But then, in its 
presentation, which is in the data usage, it can‟t be considered as valid, since it 
looks to be forced to accord with al-Mūsawi‟s idea. The sample of it can be seen 
in aforementioned sub-chapter; there are some Qur‟ān verses he quoted to refuse 
the tradition narrated by Abū Hurayra, whereas the verse and the content of 
tradition have different context, in other place he quoted weak tradition   to refuse 
a sound (ṣahīh) tradition like the traditions he mentioned in refusing the hadith 
which informs about the assignment of Abū Bakr as emir of hajj.  
Shi‟a‟s viewpoint or doctrine toward the companions of the Prophet 
influences al-Mūsawi‟s assessment of Abū Hurayra. As Shi‟a‟s negative 
assessment of Abū Hurayra, al-Mūsawi judged Abū Hurayra as unjust companion 
which then leads him to evaluate his traditions as false.  There are many part of 
his textual criticism that shows his subjectivity more than his objectivity in 
presenting the reasons of his refusal to the tradition narrated by Abū Hurayra. 
Such kind of criticism is clearly visible on the traditions relate to political interest 
(i.e. making Abū Bakr as emir of hajj), here al-Mūsawi sharply criticize the 
tradition. Al-Mūsawi refused the assignment of Abū Bakr as the chief of 
pilgrimage, he was insistent that the real emir was „Ali, so that al-Musawi 
proposed many traditions which support his argument, he mentioned the tradition 
which did not mention Abū Bakr as the emir, also other traditions describing the 
virtue of „Ali. According to the hadith scholars, those traditions are not sound 
(ṣaḥīḥ) (as explained in page 104-107), yet al-Mūsawi used it as argumentation. 
Either al-Mūsawi did not know that those traditions are not sound, or he knew it 
but he intentionally ignored it, it shows his subjective assessment as a Shi‟a in 
praising „Ali whom was considered as the successor of Prophet Muḥammad.  
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CHAPTER V 
CLOSING 
A. Conclusion 
Based on the thorough explanation about al-Mūsawi’s criticism of Abū 
Hurayra’s textual tradition, researcher point out the conclusion as below: 
1. The reasons of al-Mūsawi in criticizing the tradition narrated by Abū 
Hurayra are: 
a). Al-Mūsawi’s argumentation that not all of the companions were 
just (‘ādil), so that he criticizes Abū Hurayra’s personality and the result of 
his assessment is that Abū Hurayra is not a just narrator. 
b). The big number of tradition narrated by Abū Hurayra in his short 
period of companionship, according to al-Mūsawi  are impossible, he 
argues that Abū Hurayra’s number of tradition should not more than the 
tradition of other companions who had earlier companionship and having 
close relation to the prophet like the four caliphs and the Prophet’s wives 
and family.  
c). Al-Mūsawi’s has political purpose in doing his criticism to Abū 
Hurayra and the traditions he had narrated. Abū Hurayra, in Sunnis 
perspective was regarded as a just (‘ādil) companion and considered as a 
prolific narrator, his narrations have been written in many Sunnis hadith 
collection books and used as argument (ḥujjah). While Shi’a’s view on 
Abū Hurayra was the opposite of Sunni’s view. Al-Mūsawi as a Shi’a 
scholar accused Abū Hurayra as the abettor of the Umayyad, which was 
the opponent of his group, thus he found many traditions narrated by Abū 
Hurayra which he saw it harmed his group like some narrations he  viewed 
discrediting ‘Ali and the Prophet’s family, so that he criticized it.  
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2. The measuring rods used by al-Mūsawi in his criticism are:  Qur’ān 
verses, prophetic traditions, historical facts and his rationality. These 
measurement are used to criticize seven categories of hadith; tradition 
relate to mind, belief, natures, contradictory traditions, unscientific 
tradition, political tradition (adulation of Umayyad), and imaginative 
tradition. He used each measure alternate between these measures, but 
sometimes the combined more than one measure in criticizing a tradition. 
The characteristic of al-Mūsawi’s criticism can be divided into two types; 
rave notice and soft review. The rave notice especially addressed to 
criticize the traditions which relate to political interest, al-Mūsawi sharply 
criticized every tradition which has relation with Shi’a, such as the 
tradition al-Mūsawi saw as discrediting ‘Ali.  
3. The accuracy of Al-Mūsawi’s criticism can be valuated from the data 
presentation and its usage. Various kinds of data which Al-Mūsawi 
presented in his criticism; from Qur’an, historical facts, prophetic 
traditions and the result of his rationality, some are true like the Qur’ān 
verses he quoted, and the historical data about the death of Abū Ṭālib and 
al-Faḍl, and some of it can’t be considered as valid, such as some 
traditions he quoted that have been deemed as invalid after research done 
on it; tradition about the width of Ādam and tradition about ‘Ali’s virtue. 
The usage of the data in his criticism seemed to be forced to accord with 
al-Mūsawi’s premise, and his subjective assessment make the criticism 
inaccurate. 
 
B. Suggestion 
This research is a step that should be followed up with up-coming more 
interesting researches relate to the study of hadith criticism, hadith critics and 
deep research on the hadith narrated by Abū Hurayra. This research is not 
complete yet for it takes only few traditions as the sample, there are many left 
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traditions which have not been studied critically. The research on al-Mūsawi’s 
criticism of Abū Hurayra’s tradition –which especially written in the book Abū 
Hurayra– is one of efforts to analyze al-Mūsawi’s criticism on hadith. Besides 
this, there are some books written by al-Mūsawi where he mentioned many hadith 
in it, such as al-Fuṣul al-Muhimmah fi Ta’lif al-Ummah, that can be criticize the 
selection and the usage of hadith in his argumentation. 
Praise is to Allah. Along with mercies and blessings given to all human 
being, there must be thankful to the only god, Allah the Almighty. With His 
guidance this simple work could be presented as a mini-thesis which is not missed 
from faults and lacks in many aspects; the content and its presentation. So that 
researcher hopes for any suggestion and corrective critique from various sides to 
make this work to be better. Finally, the ultimate hope is that if this work has a 
point of usefulness and credit in enlarging reader’s awareness of thinking.  
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